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Muhammad Asad's The Message of The Qur'dn ranks as one 
of the major works in 20th century exegetical literature, 
notwithstanding some serious drawbacks in its methodological 
stances and exegetical inferences. No future serious enterprise in 
Quranic exegesis in English is possible without taking full 
cognizance of Asad's exegetical work. 
Asad represents a unique phenomenon. Among the outstanding 
reverts to Islam in 20th century, he occupies a significant position. 
He lived for almost the entire twentieth century - born in 1900 and 
died in 1992 - thus he was contemporaneous to the major 
intellectual and social movements of the century. He is the one 
who lived and almost integrated to the societies of the East and the 
West, thus enabling him the opportunity to have the 'feel ' of 
rather the two worlds more accurately. His knowledge of bible and 
biblical sources and exegesis and his familiarity with Hebrew and 
Aramaic and later his proficiency in Arabic gave him a clear edge 
over many others for a comparative study of religious literature in 
the two most important religious traditions of the world. His 
studies at Vienna University, where he pursued courses in history 
of art, philosophy, physics and chemistry gave him necessary 
knowledge of the Western sciences of the day. His involvement in 
the club life there, enabled him sharpen his understanding of the 
thought patterns of the West particularly on psychoanalysis, 
logical positivism, linguistic analysis and semantics; as Sigmund 
Freud, Alfred Adler, Ludwig Wittgenstein and other intellectuals 
used to engage in absorbing discussions in the clubs of the Vienna 
those days. Although some believe that it was his dissatisfaction 
with these ideas that led him to Islam (Isma'il Ibrahim Nawwab) 
yet his own testimony to the power that these ideas wielded on 
him ("The stimulus of Freud's ideas was as intoxicating to me as 
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potent wine") and the fact that out of the Islamic scholars 
representing various shades of opinion he selected the modernist 
'Abduh as his exemplar and referent indicate that the most 
notorious core of Modernism, namely, Logical Positivism, 
Freudian Psychology and linguistic analysis had left a permanent 
mark on him and may be taken as the most important explanation 
for his rather general inability to accept the supernatural 
statements of the Qur'an. 
Asad's later migration to the Arabian Peninsula, his learning 
Arabic language, Islam's history, Qur'an, Traditions and other 
related sciences and his interaction with scholars and people 
during his almost six years stay there opened a new field of 
learning to him. From being a simple European Jewish revert to 
Islam, he emerged as a an impressive expositor of Islam, His 
books; Islam at the Crossroads, Road to Mecca, Principles of 
State and Government in Islam, Sahih al-Bukhari: The Early Years 
of Islam, The Law of Ours and Other Essays created a special 
niche for him among the Muslims intellectuals of the 20th century. 
His interaction with Allamah Iqbal (d. 1937), involvement in the 
intellectual efforts for the ideological orientation of Pakistan and 
later its plenipotentiary at the United Nations brought him to the 
fore as an important personality. His divorce from the Arab wife 
after 22 years of companionship, later marriage to an American 
girl around mid fifties, resignation from the Pakistani foreign 
services, stay in America, later migration to Africa and back to 
Europe is marred by major upheavals and ruptures in his 
individual, family and intellectual life, as had been the case with 
him while in Europe in the period preceding his embrace of Islam. 
It is not insignificant to note that in the later period of his life he 
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had mel lowed down some of his earlier cr i t ic ism of the Western 
civi l izat ion. 
What capped the most significant intel lectual outpour ings of Asad 
is his t ransla t ion and exegesis of the Qur ' an , which though took 
him seventeen years to complete , was actually the resul t of his life 
long study of the Qur ' an . Comprised of 5371 notes and four 
appendices the work is a significant addi t ion to the body of 
English exegesis of the Qur 'an in twent ie th century. Asad ' s 
profound knowledge of Arabic , his possess ing the ' f ee l ' of the 
language - acquired by living among the Bedouins of Arabia, 
which he thinks is indispensable for better unders tanding of the 
language of the Qur ' an , puts him in an advantages posi t ion, 
language wise , in comparison to earl ier t rans la tors and exegetes of 
the Qur ' an in Engl ish language. No less s ignif icant is Asad ' s 
access to the major sources of Islam - which are in Arabic 
language. One of the remarkable features of his tafsir work is the 
reproduct ion of views of some major classical commenta tors like 
a l -Tabari , Ibn-Kathi r , Zamakhshar l and al-Razi in his exegesis 
along with those of Muhammad 'Abduh and Rasnid Rida and 
renowned phi lo logis t s . 
One important feature of A s a d ' s work is his cognizance of the 
issues of the modern world and Oriental is ts t rea tment of issues 
related to Is lam, the Prophet of Islam (S) and the Q u r ' a n . In his 
exegesis , Asad has demonstrated not only his sensi t iv i ty to the 
modern wor ld ' s issues but also his unders tanding of them together 
with the posi t ives and negat ives of his response to these issues . 
Asad ' s exeget ical methodology, its appl ica t ions and inferences 
show him under an all pervading influence of moderni ty . Under 
the influence of Western material outlook, all mirac les recorded in 
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the Qur'an arc rejected by Asad and given new meanings. Most of 
Ihem are regarded as legends, rendered in the Qur'an not as facts 
but as morality lessons since they are well-known to the audience 
(See Asad, The Message of the Qur'an, p. 59 for Abraham's 
miracles, p. 691 for John's miracles (Yahya), p. 498 for Soloman's 
miracles and p. 43 8 for the companions of the cave). In the same 
manner, 'references to Jinn are sometimes meant to recall certain 
legends embedded in the consciousness of the people to whom the 
Qur'an was addressed - the purpose being, in every instance, not 
the legend as such but the illustration of a moral or spiritual 
truth.' 
A perusal of the Qur'an through the traditional perspectives leads 
one to see 'miraculousness in normality and normality in 
miraculous.' It is the crass rationalism, which leads Asad for such 
a course of rejecting the miracles of the Qur'an, denying the 
occurrences of the events Qur'an speaks of, like Abraham being 
thrown in fire, Jesus speaking in the cradle, only because he tries 
to make use of reason in the realm, which does not correspond to 
it. 
Asad's Tafsir as such reflects an anti esoteric bias. Not only does 
he avoid such explanation to the meaning of Qur'an, which would 
enlighten the reader about the inner aspects of the Qur'anic words 
and phrases. He avoids any references to the mystic exegetes of 
the Qur'an; thus his Tafsir, though being exhaustive in 
reproducing excerpts of classical exegetes, is conspicuous by the 
absence of references to mystic exegetes. It may be argued that 
even in pre modern period there have been some categories of 
exegesis where mystic exegesis was avoided, yet in the modern 
period, with its excessive rationalism and this-worldly thrust, 
avoidance or inclusion of such exegesis is of special significance. 
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taking into consideration the strong spiritual ethos of Islam and 
the Qur'an. 
One almost universal feature of modernists' adventures in 
Qur*anic exegesis has been their pre-occupation with this worldly 
concerns, Asad being no exception. This has been done on the so-
called pious assumption that classical and pre-modern exegetes 
have been too other-worldly and there was the need for correcting 
the alleged imbalance. However, it seems that exegete's pre 
occupation with this-worldly concerns is motivated and directed 
less by the enthusiasm for redressal of alleged imbalance and more 
by inclination towards the material. The approach both on the 
quantity and quality of the addressing of the material results 
practically less than due attention to the other world. 
Asad's inadequate regard or rather disregard for the tradition, as is 
the case with the other modernists as well, smacks of his 
inclination to be free of things and entities which make it difficult 
to ignore the spiritual, as the ethos of the tradition is spiritual. 
Asad's infatuation with Imam Hazm (994-1064) and his Zahirism 
seems to be misplaced. Zahirism as such has been a bonafide legal 
school in Islam with its over emphasis on the external meanings of 
Qur'an and Sunnah. Asad's rationalism, with frequent divergences 
from the external meanings of many significant portions of the 
Qur'an, are far from being of one piece with Ibn Hazm's Zahirism. 
Modernists' problem lies in its search for legitimacy. Asad 
occasionally seems to be at pains, to explain that his methodology 
and inferences are not generally unique but are mostly in 
agreement with one or the other authority in the classical period. 
Firstly, it is the correspondence with the mainstream of Tradition 
that counts as an assurance of the correctness of a new 
understanding. Secondly, on occasions Asad fails to muster even 
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one traditional affirmation of his dramatic departures from usual 
exegesis. Thirdly, he gives no explanation for the clash of his 
opinion with even authentic Hadiths. He is not always successful 
in substantiating his claim. For example Asad's position on hijdb 
(head covering), that the Q u r a n does not enjoin women to cover 
their heads and his disregard for the authentic traditions in this 
regard does not find any precedent in any discourse on the subject 
in the pre-modern period. Asad's preferences for Zahirims, may 
sub-consciously be driven by it being a convenient tool to get 
freedom from the tradition. 
Asad as is demonstrated in his exegetical notes lays more 
emphasis on social aspects of life in tunc with the modernistic 
framework. This has serious implications and associations. It is in 
tune with the mindset that has been chasing Utopias in this world. 
This amounts to equating Ndsut (Corporeal World) with the higher 
realms of existence i.e., 'Alami Malakut (Angelic world). 
Naturally, the expectation of complete perfection here and now 
shows a degree of materialism. Secondly, social factors are 
regarded as the determinants of the development of history and 
individuals. Such undue engrossment in, and the resultant 
elevation of social dimension affects Man's ontological view - the 
social level gets a higher position than it deserves. Being's 
hierarchy is disturbed. The position of God, Angels, Ruh (spirit), 
is negatively affected and social level is raised to a higher plane 
Angels etc. than it actually has. As social reality changes and is 
ephemeral and contingent, so when allowed to dominate the world-
view, turns the totality relativistic. 
It has become rather fashionable among the modernist exegetes lo 
say and treat the Qur'an as a book of dynamic guidance. But to 
understand it to be chiefly so, is wrong. The Qur'an does provide 
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guidance at the ever-changing social level also. But its greater 
concern is to guide regarding Metaphysical truths, which are 
eternal and immutable. So, it would be more appropriate, in 
absence of a better alternative expression, to say that Qur'an is 
more a book of static guidance. Here it must also be pointed out 
that the dynamic social guidance of the Qur'an for ever-changing 
situations should be obtained in Fiqh studies, or even lower level 
deliberations i.e. policy and strategy making, and should better not 
be handled in Exegesis, which should be restricted to the 
explication of meanings closest to the words of the Qur'an. Since 
Exegesis is mainly a means of building-up the world-view, and 
undue emphasis on lower level, centripetal considerations may 
lead to descent and chaos of understanding and detract from the 
Ma 'rifah (Gnosis) of the Absolute. Contemporary traits in Tafsir 
cannot be taken to be positive in an a priori manner. That would 
smack of Evolutionism, one of the serious errors of Modernity that 
considers new developments to be positive. They can be negative 
as well. They deserve to be examined with greater critical rigour 
because of the sway of the West/Materialism on contemporary 
mind. Some traits are deeply negative. As seen above, one such 
erroneous trait is the attempt at projecting the Qur'an chiefly as 
guidance for contingent reality. The proper course should be that 
in the contingent segment, divine guidance as refracted through 
Fiqh and further refracted through policy framing should become 
the norm. Qur'anic exegesis basically informs our world-view 
while Fiqh's purpose is to set our external action right in the light 
of the divine guidance in the changing situations. Hence it is fiqh 
which deals directly with the contingent and it does not affect our 
consciousness and world-view in a manner that Tafsir does. 
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Bringing the Q u r ' a n i c s ta tements unduly down to the contingent 
reality shall seriously affect the growth of the inner being of man. 
The primacy of the vert ical dimension of man in Qur ' an ic 
discourse is a wel l -es tab l i shed fact. Dynamism as such is sought 
not primari ly on hor izontal plane but on the ver t ical p lane. Q u r a n 
guides more about the Absolute Reali ty, it engenders man to 
incline towards the Absolu te . However , it is not reflected so much 
in the modernis t exegesis p e r se. 
As ment ioned above Evolu t ionism is a bas ic component of 
modernism, Muhammad Asad, like other modern i s t s , is an 
evolut ionis t . He bel ieves that man, history and society move from 
inferior states to perfect s tates. He thinks that with the increase in 
the volume of information and historical exper ience , man is more 
qualif ied and in a better posi t ion to apprehend the t ruth . He misses 
the cri t ical point that the increase in his tor ical exper ience and the 
expansion of natural science is increase in the knowledge of 
' t h ings - in - themse lves ' and not, in ' t h i n g s - a s - s i g n s ' . Better 
unders tanding of the Qur ' an can be achieved only when man ' s 
knowledge of things is associated with their correct 
cor respondence to higher real i t ies , and leads to them. Volume at 
the horizontal level is not significant . Western sc i ence ' s growth 
has only increased the volume of man ' s information of ' th ings- in-
themse lves ' and not ' t h ings -a s - s igns ' . Earl ier per iods , despite the 
limited volume of his horizontal knowledge , Man was better 
placed to str ike correct cor respondence of this knowledge to the 
higher rea l i t ies , hence, in a superior posi t ion for the apprehension 
of the truth, which is the primary object ive of the Q u r ' a n . Thus it 
is not jus t i f ied to claim that his tor ical ly later men are in better 
posit ion to unders tand the Qur ' an and Exeges is made on this 
assumption is bound to be problemat ic . 
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Novelty is another component of modernism. Muhammad Asad, in 
his exegetical inferences comes up with nove l t i es . Novelty is 
equated with or iginal i ty . Westernized readers call A s a d ' s exegesis 
"bri l l iant and or iginal . . ." There is an avers ion to repeat the 
explanat ions already worked out earl ier . Undue concern for 
newness , rather than Truth will natural ly lead to errors in 
Kxegesis. 
Being the immedia te product of European moderni ty , Asad seems 
to be under the influence of the new phi losophy of l inguis t ics . His 
tafsir is praised some where for employing the modern l inguist ic 
insights in unders tanding the word of God. He renders the Qur ' an 
in idiomatic English to go beyond the "outer she l l " of the l i terary 
matter. Are the western phi losophies of l inguis t ics really helpful 
to unders tand the Word of God in a bet ter way? Asad appears to be 
rather incl ined to reject the meanings to the words and phrases of 
the Qur ' an given by the mainst ream tradi t ion, which are not in 
conformity with his modernis t ic mindset and rat ional is t ic 
d ispos i t ions . Asad br ings in Western Psychology to unders tand the 
Qur ' an : for instance, the Isrd and Mi'raj [Night Journey and 
Ascension] of the Prophet Muhammad (S) and rejects the belief of 
the mainst ream Musl ims on this count. Western natural Sciences 
reduce Reali ty to the physical /mater ia l thus giving rise to errors 
and anomal ies . They are most glar ing and ser ious in case of 
Psychology because its object of study, namely, human 
consciousness is fundamentally spir i tual . To study and explain a 
mainly a spiri tual entity as only material will natural ly engender 
the most fatal er rors . The expl icat ion of Q u r ' a n with the help of 
this most confounded branch of Western Science in bound to be 
misleading. Similarly quot ing natural sc iences too in a way is 
problemat ic . The end of science is new discover ies while the end 
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of the Qur'an is Ma'rifati Rabbdni (Gnosis of the Lord). Tafsir's 
purport must be to help the reader actualize the Qur'anic purpose. 
As such exegetes have to exercise caution in applying and using 
the Western disciplines, whether belonging to natural sciences, 
psychology or even linguistics. 
Muhammad Asad refers to the Qur'anic verse (3:7), as "the key-
phrase of all its key-phrases." He has devoted a full fledged 
Appendix (I), the longest of all the four appendices of his lafsir 
work, to the discussion on 'symbolism and allegory in the Qur'an. ' 
He gives us the impression as if it is his discovery, utterly 
unknown to the tradition. He even accused the believers of lacking 
the proper grasp of mutashdbihdt (allegory and symbolism): 
"without a proper grasp of what is implied by this latter term, 
much of the Qur'an is liable to be - and, in fact, has often been -
grossly misunderstood both by believers and by such as refuse to 
believe in its divinely inspired origin." The fact is that exegetes 
have all through been taking full cognizance of what is called 
'allegorical ' of parts of the Qur'an. Among others Imam Ghazali 
(d. 1111) in his Jawdhir al-Qur'dn and Shah Waliyullah (1703-
1762) in Al-Fauz al-Kabir fi 'Usui al-Tafsir have devoted full 
chapters to this subject. However, they have unlike Asad, not 
regarded every verse which talks of supernatural as allegorical. 
They have been insisting that there should be qarina (indication) 
to consider a verse as allegorical. 
Every supernatural event, occurrence, description of the Qur'an 
does not necessitate allegorical interpretation. Again allegorical 
interpretation does not mean negating its existence in the spiritual 
realm. So an 'allegory' is not always metaphorical, it is not a 
figure of speech behind it. Asad's use of allegory in understanding 
the Qur'an has been too wide. Practically it has amounted to 
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terming every verse related to a person, event , or phenomenon, 
al legorical which Asad found inconvenient to explain real is t ical ly . 
Similarly A s a d ' s occasional refusal to accept clear descr ipt ions of 
Q u r a n as real is t ic is quite i rksome. A s a d ' s cal l ing Luqman a 
'mythical f igure ' , the incident where Soloman differed with his 
fa ther ' s decis ion (21:78-9) , as not a reali ty but a legend, is 
unreasonable . It hardly behoves a muff as ir to discount as a legend 
what the Qur ' an clearly depicts as an event that has actually 
occurred. 
Asad ' s impress ive rebut ta ls to the Or ien ta l i s t s ' charges against the 
Qur ' an , found here and there in his exeget ical notes is a soothing 
feature of his exegesis [On al-muqatta'at (dis jointed let ters) , 
Slavery e tc . ] . However , his explanat ion seem to be defensive, 
hence a clear representa t ion of apologia, which is far from the 
responses demanded to the Or ienta l i s t s ' charges . 
While there are occasions when Asad seems to be successful in 
conveying in better way the nuances of the meaning of the 
Q u r a n i c words and phrases , yet at times his render ings are wrong 
and er roneous . In t ransla t ing the Qur ' an , he does not confine, as 
could be the case, his preferential meanings in the notes, but 
carries them in the main body of t rans la t ion . Though at t imes, in 
his exeget ical notes , he presents the literal t rans la t ions , yet there 
are occas ions when wrong connotat ions are conveyed. Asad ' s 
t ransla t ing "TibcV as 'usury" and not ' i n t e re s t ' has serious 
impl ica t ions . His t ransla t ing Zind as adul tery ( though Zina coves 
both adultery and fornication) at a place where punishment is 
announced for fornication and his failure to explain the same in 
the cor responding exeget ical note is at least a ser ious lapse. 
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Notwi ths tanding A s a d ' s advantageous posi t ion vis-a-vis earlier 
t ranslators of the Holy Book, on the count of his command of 
Arabic language , and his having absorbed the nuances of its idiom 
and its phraseology with an active associa t ive response within 
himself and hear ing it with an ear spontaneously at tuned to intent 
underlying the acoust ic symbolism of its words and sentences , 
which he got by l iving among the Bedouins of Arabia - al legedly 
the best reposi tors of the Qur ' an ic Arabic , he is not always ahead 
of his predecessors in conveying the best connota t ions of the 
Qur ' an ic meaning in Engl ish. His admirer , Murad Hofmann ranks 
his t ranslat ion only third in the hierarchy of good t rans la t ions : "It 
was the best , next only to 'Abdul lah Yusuf A l l ' s and Marmaduke 
P ick tha l l ' s t rans la t ions which are the most remarkable among the 
contemporary efforts to convey the message of the Qur ' an in 
Engl ish ." 
Asad ' s t rans la t ion style does not reflect the terse , compact , even 
laconic style of the Qur ' an which Marmaduke Pickthal l caught so 
much bet ter in 1930. The difference between the two resul ts from 
Asad ' s a t tempt to come as close as poss ib le to the nuances of 
meanings . Though Asad has tried to avoid the archaism, common 
in P ick tha l l ' s and 'Abdul lah Yusuf A l i ' s t rans la t ions , he has not 
got full r iddance from them. Using bibl ical phrases and 
express ions are certainly not appropr ia te for Q u r ' a n i c t ransla t ions . 
Recent s tudies , have demonstra ted afresh how the usage of biblical 
phrases and express ions rather distort the true purport of the 
Qur ' an ic verses . 
The current status of render ings of the meaning of the Holy Qur ' an 
into English language - no twi ths tanding some outs tanding 
achievements and the sinceri ty and capabi l i t ies of some 
outs tanding t rans la tors and cxegetes - is not sa t is factory. Post-1 1 
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September world scenario has added a d imension to the urge for 
better, rather the best t ransla t ions of the Word of God. While the 
major Musl im languages such as Pers ian, Turkish and Urdu have 
thoroughly exhausted indigenous l inguis t ic and l i terary resources 
to meet the scholar ly and emotional demands of the task, the 
prolific resources of the universal medium of Engl ish have not 
been fully employed in the service of the Q u r ' a n . The Qur ' an is 
yet to find a dignified and faithful express ion in the English 
language that matches the majesty and grandeur of the or iginal . 
English has become a nat ive Musl im language as of now. It is 
p lausible to think of better render ings of the Holy Scripture by 
competent Musl ims in the days to come. However , certain 
precaut ions need to be observed by those who make endeavors m 
this di rect ion, taking into cognizance the inadequacies and 
blunders of some of the recent t rans la tors and exege tes . 
As the revealed Word of God for Musl ims , the Qur ' an has, like all 
other sacred scr iptures , a human dimension wi thout which it 
cannot be fully unders tood or apprecia ted. This d imension is first 
exemplif ied in Prophet Muhammad (S), the rec ip ient of the divine 
Word and its t ransmit ter and first interpreter for humani ty . The 
second and equally important aspect of this d imension is the 
Q u r ' a n ' s life in the community and its own life through its power 
and by its authori ty. Through their unques t ion ing acceptance of 
the Qur ' an , success ive generat ions of the Mus l ims have provided 
strong at testat ion to its authent ic i ty for them. Through their 
inter ior izat ion of the eternal Word of God, "free from limitat ions 
of sounds and le t ters" , they have given it power and vitality 
through the sciences of tildwa or qird'a ( reci ta t ion or reading) , 
Kitaba or naskh (wri t ing or copying) , and tafsir ( in terpreta t ion or 
exegesis) . 
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Divine-human communicat ion by means of the Qur ' an is expressed 
in the two terms for divine revela t ion: tanzfl, l i terally "sending 
down", and tafsir, the human unvei l ing of its meaning. The 
process of tafsir cont inues to grow with the life of the community, 
guiding it through the l i fe 's vic iss i tudes and consol ing it in times 
of despair and t ragedy. Yet it may be said that as God t ranscends 
creation while remaining the immanent Lord of its history, so also 
His Word t ranscends human history while par t i c ipa t ing in it. The 
Qur ' an par t ic ipates in human history in that it is a book of 
guidance which must be unders tood and pondered if it is to serve 
as the moral and spiri tual guide for human conduct . It t ranscends 
human his tory, however , in that its real meaning is known only to 
God. Transcendence is not simply an express ion of power and 
majesty, but also the safeguarding of the absolu te against any 
confusion with the relat ive. 
So enough care must be taken not to al low contemporary demands 
of guidance in the cont ingent , ephemeral and mundane issues of 
the present dominate the over all exegesis of the Q u r ' a n . 
A dist inct ion needs to be drawn between exeges is of the Qur ' an 
and commentar ies on it. The former are those immedia te meanings 
of the text that are understood from l inguis t ic usages and the 
explanat ion given to them in t ransmit ted t rad i t ions . All other 
addi t ions to the core meanings necessar i ly reflect human 
knowledge that is avai lable to the commenta tor . 
One absolutely essential dimension of the Q u r ' a n is its music, 
sound and rhythm. It becomes necessary to let the Qur ' an be 
heard, even by those who do not know Arabic - its excel lent 
reci tat ions has had extraordinari ly last ing spir i tual impact on so 
many sensi t ive souls . Modern technological tools like CD-ROMs 
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and internet sites combining recitation simultaneously with 
screens of the Arabic text and several translations, has already 
opened up remarkable pedagogical possibilities which one could 
not even have imagined a few decades ago. Then why not hope 
that the Qur'an will eventually attract the type of inspired poetical 
translators who have been drawn to other challenging masterpieces 
of world literature. But it is unlikely that the gifted poetic 
translator who truly succeeds in capturing some of those deeper 
musical dimensions of the Qur'an will also be equally successful 
in communicating other dimensions of meaning. 
Another fundamental area of Qur'anic understanding still 
essentially cut off from the English-speaking audience is the vast 
complex of later Islamic fields of learning - Asbab al-Nuzill 
("occasion of revelation'), tafsir, hadith, tales of Prophets. 
rhetoric and certain fields of fiqh - which have of course provided 
one key matrix for learned Islamic interpretation and 
understanding in the past. What one would like to see developed in 
the future, at least for teachers of Islamic and religious studies, is 
a kind of scrupulously layered, hyper-text versions of the Qur'an 
in which students would have immediate access to reliable, self-
contained translations (including all necessary explanations) of 
key ancillary works from those disciplines of traditional Islamic 
learning as they might bear on a particular verse, passage or surah 
of the Qur'an. 
There is a need for 'Islamicisation' of the English language. In 
fact, it is striking to discover how so many fundamental Qur'anic 
(or derivative Islamic) expressions - iman, sabr, taqwa, taw hid, 
Wall, Kufr and so on - are very quickly adopted and understood by 
students in religious studies, after only a cursory introductory 
acquaintance, precisely because they provide a needed and 
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effective expression for living, essential spiritual realities which 
today have no accurate English equivalents. That may facilitate 
the way for getting rid of biblical phrases and expressions - which 
has often been a source of misunderstandings. 
Many translators of the Qur'an can be faulted today for the use of 
a high classical language, which sounds both dated, let alone the 
fact that it is biblical. Shakespeare simply is not contemporary. 
One may not be pleading for an "American" version (a la Irving) 
or a pedestrian, "cool", colloquial style. The language of the 
Qur'an also in translation must reflect that it is Allah Who is 
speaking. At the same time, readers must not be put off by a level 
of speech that sounds so stilted and artificial that it loses 
credibility. 
Ultimately, the seeker after truth must try to discover the original 
and not allow himself to be lost in a maze of translations and 
interpretations. 
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Humanity is current ly in a serious cr is is . The dominant Western 
c ivi l iza t ional model has lost its glamour and is increas ingly seen 
by an apprec iab le sect ion of the in te l lec tuals across the cont inents 
to be i r relevant for providing solutions to the cr is is . 
'Back to the t r ad i t ion ' seems to be the new s logan. I s lam's 
universal appeal is demonst ra ted by its winning unprecedented 
number of rever ts every day from the most indus t r ia l ized nat ions 
of the World. A paradox exis ts : Islam, Mus l ims , their ins t i tu t ions , 
their sacred p laces , their leaders , their mater ia l and other assets 
are subjected to a global onslaught in the name of ' f igh t ing global 
t e r ro r i sm ' by the most powerful nat ions of the World; yet in the 
post 11 September World, the ser iousness and a t tent ion to Islam 
among the people has t remendously increased g loba l ly . Reports 
from Amer ica say that more and more people are buy ing copies of 
the Qur ' an to the extent that book stores there have run out of 
stock. Even the Western educated Mus l ims , and the Muslim 
communi t ies in the West - for whom Engl ish is ei ther a native 
language or the language of intel lectual d i scourse , there has been 
apprec iable increase in their interest to unders tand Islam from the 
authent ic sources . 
The need for a cr i t ical study of exist ing Q u r ' a n i c t rans la t ions and 
exegesis is self evident . Muhammad Asad represen t s a unique 
phenomenon , being from the West, a Jewish revert to Islam; lived 
for decades among the Musl ims in the East, mas te red Arabic and 
other Musl im languages and devoted a lmost two decades for the 
preparat ion of his magnum opus The Message of the Qur'an -
t ranslat ion and explanat ion. 
Preface 
In the present work, A s a d ' s contr ibut ion has been posi ted in the 
background of the rich legacy of tafsir l i tera ture - hence the first 
chapter deals with the history and pr inc ip les of the Qur ' an i c 
exeges is . A modes t a t tempt has been made to unders tand the 
personal i ty of Asad, par t icular ly the formative inf luences which 
could have bear ing on his inte l lectual d i spos i t ions and Qur ' an i c 
commentary. 
Hence the second chapter e lucidates his life and thought . The third 
chapter d iscusses his tafsir's features, sources and exegetical 
methodology . In the fourth chapter , Asad is compared with two 
outs tanding contemporary Qur ' an i c Scholars - 'Abdu l l ah Yusuf 
All and Mawlana Mawdudl in par t icular re ference to Surah An-
Nur. This s tudy helps us to appropr ia te ly pos i t Asad among the 
20th century Q u r ' a n i c Exegetes . Asad has a t t rac ted comments 
from a large number of contemporary scholars and in te l lec tuals -
some apprec ia t ive of him and others c r i t ica l . Fifth chapter 
documents con temporary opinion on Asad. Sixth chapter , in a way. 
forms the core of the work - comprised of a cr i t ique of his 
exeget ical work. And at the end remains the conc lus ion , which not 
only gives conclus ion on A s a d ' s exeget ical me thodo logy and 
influences but offers suggest ions for the future explora t ion in the 
f i e 1 d. 
I am humbled by A l l ah ' s infinite mercy which enabled me to 
complete my work - All praises are due to Him. 
I am grateful to Mr. Naseem Ahmad, V ice -Chance l lo r of the 
Aligarh Musl im Univers i ty , who sanct ioned one year leave for 
academic pursui t which helped me to bring the work in the present 
form. I have had the opportuni ty to interact with a galaxy of 
scholars and in te l lec tuals here at Aligarh and abroad. I gratefully 
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acknowledge their debt in enlightening me about various facets of 
my problem. Among them are Prof. Yasln Mazhar Siddiqui, Prof, 
Abdur Rahcem Kidwai, Dr. Muhammad Riyaz Kirmani, Dr. Raziui 
Islam, Dr. Obaidullah Fahad and Dr. Saud Alam Qasimi. 
Prof. Kunwar Mohammad Yusuf AmTn's contributions have been 
very crucial in finalising my conclusions. While I have benefited 
from the discussions with the learned scholars, the responsibility 
for the formulation of ideas and their presentation solely lies on 
me. Whatever merit is there in the work, I attribute it to my 
teachers and colleagues. And whatever lapses are there, are mine 
and mine alone. 
Prof. Yasln Mazhar Siddiqui has been gracious enough to spare his 
personal copy of Muhammad Asad's tafsir work for years together 
for me. Prof. A.R. Kidwai provided me much useful files of The 
Islamic World Book Review - which contains a special issue on the 
Q u r a n as well. He also provided me with a copy of B.A. 
dissertation on Asad's tafsir submitted in South Africa. Mawlana 
Muhammad Mushtaq Tijarvi got a copy of Arfaque Ahmad"s 
review of Asad's tafsir for me. My dear cousin in Delhi Dr. Irfan 
Beg took pains to look for my needful materials in the libraries of 
Delhi; he sent through speed post, Sayyid Ameenul Hasan Rizvi's 
booklet, Three Major Errors in Twelve Translations of the Qur'an, 
My friend Abdur Rashid got the latest edition of Asad's tafsir for 
me and sent a copy of Chales Le Gai Eatons 'Prologue ' to the 
tafsir. Br. Muhammad Husain got VII vol. of English version of 
Mawlana Mawdudrs Tafheemul Qur'an for me. My Bhayeejan in 
London, has all through been sending me relevant material. He had 
been approaching people for lending me their opinions on Asad. 
Ill 
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Jenab Kabir Ahmad Khan, and his staff have been very helpful in 
making the books and other mater ial avai lable from the Library of 
Islamic Studies . The staff of the West Asian Studies Library too 
has been very coopera t ive in my explora t ions there . 
Prof. Anis Ahmad, Vice-Chance l lo r of a new Univers i ty in 
Pakistan has been kind enough to give prompt response to my 
communica t ion . Prof. Khurshid Ahmad, founder - director of 
Islamic Foundat ion U.K., demonst ra ted his g rac iousness by not 
only responding to my queries but sending it on t ime despite his 
very busy inte l lectual engagements . There have been many others 
here and abroad who have contr ibuted in one way or the other in 
the accompl i shmen t of the task, yet could not be ment ioned for 
various reasons . 
My col leagues at the depar tment of Is lamic Studies - Former 
Chai rman, Prof. Abdul Al i , present Chai rman Sayyid Ahsan, Dr. 
Azam Qasmi , Dr. Zafarul Islam, Dr. Sibte Hasan, Dr. Muhammad 
I sma ' i l , Dr. Ahsanul Haq, Dr. Abdul Hamid Fazi l i and others have 
been very encouraging and helpful. 
At the domest ic front, my wife, Umme Mutayy ib has not only 
provided me the conducive condi t ions for pu r su ing the study but 
she got involved with me in thrashing out issues and sharing the 
moments of anxie t ies and depress ions during the per iod. She has 
all through cajoled me to complete the work on t ime. My two sons 
Mutayyib and Muayyad (s tudents of class first and K.G. 
respect ively) too got their share of involvement in the task. 
Mutayyib has helped even in proofreading a few pages . 
Br. Arshad Ahmad Salroo (my Research Scholar ) has taken great 
pains in not only proofreading the typed mater ia l but has even 
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typed part of the manuscript. He involved his friends Br. Shahid, 
Br. Ashraf, Br. Faysal and others too in this task. Br. Abid Husain 
along with his team of associates too contributed in the 
proofreading. It is, however, Br. Shahbaz of Infojunction India, 
true to his name, who took the final leaps in typesetting the thesis 
along with Kr. Naseem. I am highly grateful to all of them. I have 
been fortunate enough to enjoy blessings of my parents - on my 
side and on my wife's side - and others as well who have been 
engaging in special prayers for my success. 
May Allah shower His choicest blessings on all those who helped 
me in any way in accomplishing the present study. Aminl 
Abdul Ma)id Khan 
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TRANSLITERATION TABLE 
Consonants Arabic 
Initial Unexpressed medial and final: 
£ 9 
b 
t 
th 
J 
h 
kh 
m 
* 
§0? 
>«# 
* J 
c^ 
J* J> 
LWw and Persian the same exc 
d^  
P 
t 
ch b J 
Vowels, diphthongs, etc. 
Short: 
Long: 
Diphthongs: 
/ 
J? — 
46 a 
a 
aw 
d 
dh 
r 
z 
s 
sh 
s 
zept tdhe 
B 
r 
/ 
J 
& ~ 
o* J* 
J* 
t 
t 
c3 
c3 
following: 
W.JT 
i; 
u 
ay 
d 
t 
? 
& 
gh 
f 
q 
z 
g 
> 
5^r ~ 
WMBB»«' 
A u f 
w 
£? 3 
IL 
I 
k 
1 
m 
n 
h 
w 
y 
Abbreviations: 
(R) : R adi-A 11 ah u ta 'did anh u/an h a/an h um 
(May Allah be pleased with him/her/them). 
(S) : Salla Allahu 'alayhiwa dlihiwa sallam 
Prayer (blessings) of Allah and Peace (greetings) be upon him 
(Muhammad, the Prophet and Final Messenger of Allah) and his 
family. 
Chapter - 1 
The Qur3anic Exegesis: Its Principles 
and History - A Survey 
The Qur ' an is the ul t imate mercy for mankind from the most 
merciful and the most compass ionate-Al lah . 1 He is called so in His 
last book and by other good names like Al-Rahmdn the most 
merciful.2 He is the sole Creator and Susta iner of man, the 
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universe and all that is within it." He has provided man with all 
that is needed for his sustenance and in this world . Above all He 
has sent his messengers and the books for m a n ' s guidance and his 
ult imate success in this world and the hereafter." He has had sent 
his messengers to all the people. 
Muhammad (S) is His last messenger and the Q u r ' a n is the last 
book, which was revealed to him and is the latest version of 
Al lah ' s guidance for mankind for all t imes to come. 
The Qur ' an is a record of the exact words revealed by God through 
the angel Gabriel to the Prophet Muhammad (S). It was 
memorized by Prophet Muhammad (S) and then dictated to his 
companions , and wri t ten down by scr ibes , who crosschecked it 
during his l ifet ime. Not one word of 114 chapters , Surah, has 
been changed over the centur ies , so the Qur ' an is in every detail 
the unique and miraculous text, which was revealed to Muhammad 
(S) fourteen centur ies ago. 
The Qur ' an is primari ly the book of gu idance . It confirms and 
preserves all the essential teachings of earl ier Divine books and 
messages of earl ier messengers . It takes man to the light from 
darkness . It is a wholesome treatment to m a n ' s var ious a i lments-
be they spir i tual , moral or intel lectual .1 0 
Down the history, the Muslims (the bel ievers in this book as the 
ult imate guide) , have had made t remendous efforts in the way of 
facil i tat ing better unders tanding of the book for themselves and 
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for mankind at large.1 1 This has led to the product ion of very large 
and signif icant corpus of knowledge, being classif ied as Tafslr 
l i terature. 
So Tafslr l i terature , in one way, is the tes t imony of the intel lectual 
history of the Musl ims as also the records of var ious cultural and 
social mil ieus the Musl ims have had lived. J As the Qur ' an is the 
practical guide, so we are able to see in the Tafslr l i terature the 
practical guidance sought in various fields of life in changing time 
and space.1 4 Musl ims have had the interact ion with var ious trends 
of thought and world-views as they welcomed people from 
different races , reg ions , countr ies , languages , and re l igions into 
Islam, the Been and Ummah-lhe'u communi ty . 3 Also the Musl ims 
ruled for centur ies together in very s ignif icant regions of the 
world.1 6 From farthest corners of Africa up to China, parts of 
Europe, Far East Asia, greater chunks of central Asia, they have 
had interact ions with most of the thoughts , beliefs and ways of life 
of the non-Musl im world. This interact ion led to the exchange of 
ideas and exper iences , thus enrichment of the human culture and 
civi l izat ion. Thoughts of Greeks , Hindus , Magians , beliefs of 
Chris t ians , J ews - the i r scr iptures were not only taken note of by 
the i l lustr ious Muslim thinkers and in te l lec tua ls ; a reflect ion of 
such an interact ion is seen there in their exeget ical wri t ings as 
well. One can find descript ion and t reatment of non-Musl im ideas 
and beliefs ei ther in the form of the Q u r a n re ject ing their beliefs 
and thoughts or echoing parts of their beliefs and thoughts or 
being silent on the issue. But the most s ignif icant point is that the 
Q u r a n maintains its posit ion as the main referent for all issues 
relat ing to faith, spir i tual i ty, world-view, socie ty , his tory, morals , 
phi losophy and intel lectual domains throughout his tory and it is 
best reflected in the rich Islamic heri tage of Tafslr l i te ra ture . 
2 
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The Tafsir l i terature as such, demonstra tes the Musl im efforts at 
the preservat ion of Divine message as it is, and the communicat ion 
of this message to the various people in different periods and 
places. The Qur ' an being in inimitable Arabic language and 
diction poses the exegetes with the difficult task of br inging the 
people closer and closer to its form and content while taking full 
cognizance of the various peoples ' varying cul tura l , l inguist ic and 
intel lectual mi l ieus . 1 7 A contemporary Musl im intel lectual 
comments , thus : 
"If the higher order of human consciousness is perforce l inguist ic , 
Muslim consciousness is as much as it is Q u r a n i c , is also 
incontrover t ib ly Arabic . It was in this language that the Prophet 
received the Divine message , and it is in this language that the 
Muslim, reci t ing the same message, partakes of G o d ' s bless ings . 
Saying this is, of course , in no way tantamount to accept ing the 
' l inguis t ic imper ia l i sm ' of the Arabs but merely an 
acknowledgement of the fact that only by entering the original 
linguistic milieu of the Qur'an may a Muslim come into contact 
with the Prophets' own consciousness and his neoiic 
understanding of the Divine message". 
It may here be made clear that I s lam's posi t ion vis-a-vis myriad 
languages and peoples of different races, t r ibes is unique. It 
considers mult ipl ic i ty of languages as a sign of G o d ' s creat ive 
capabil i ty. It does not believe as such in any racial superiori ty . 
It considers exis tence of many races and nat ions as part of Divine 
scheme. It bel ieves in human equali ty. It s t resses that it is 
Taqwd, the God-consc iousness that makes one noble before God 
and not his/her physical d is t inct ions . In order to create Taqwd, it 
makes it mandatory on humans to believe in I lis last book, al-
Qur ' an , and follow His last messenger , Muhammad (S).2 1 
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The purpose of the Muslim exegetical tradition has been to bring 
the reader close to the linguistic, historical and emotional milieu 
99 
of the revelation.~ 
T r a n s l a t i o n and Tafsir 
The Qur'an makes an assertion that it is Divine and there is no 
doubt in it.23 There are no contradictions in it and no human can 
produce anything like the Qur'an. Humans even in collaboration 
with Jinn's cannot produce even a few verses like Qur'an.""3 
Muslims have historically been very cautious in allowing the 
translation of the untranslatable Divine book. ' They have been 
conscious of the results of Christians allowing their scriptures 
being subjected to transformations in different linguistic 
orientations. Muslims have tried to remain close to the text of the 
97 
Revelation and safeguard its linguistic authenticity. This way 
they were able to immunize themselves against the lure of 'Pauline 
TO 
compromise'. "Paul, the heretical Jew or the original genius of 
Christianity, as the case may be, let it be remembered, sought a 
compromise with pagan consciousness by abolishing the (Mosaic) 
Law and thus by so doing transformed the non-conformist 
Messianic Jewish sect into the autonomous faith of Christianity. 
Though the missionary in him triumphed over the literalist 
nomian, Paul could secure this momentous transformation only by 
leaving the folds of his ancestral tradition. Pauline compromise 
9') 
thus always smacks of heresy". 
What could be the result of such an exercise on the part of 
Muslims, can be imagined, thus: 
Given the linguistic nature of the Revelation in Islam, succumbing 
to the Pauline temptation could be tantamount to 'universalizing' 
4 
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the message of the Qur ' an at the pr ice of sur render ing its textual 
au then t ic i ty -and thereby barter ing the his tor ic faith of ' I s l am ' for 
some other, unknown, species of non-commit ted genus of 
' r e l i g ion ' ! Clear ly , even I s lam 's unnegot iab le universal ism 
demands keeping Paul ine heresy firmly in check. Hence, the 
Muslim stance: whatever the da'wah benefits of t rans la t ions , the 
integrity and authent ici ty of the original text must never be 
sacrificed at the alter of any ahistorical and vacuous relativism."3 
That is why Musl im stance on t ransla t ing the Arabic text of the 
Qur ' an has been termed ambivalent."5 His tor ica l ly , the Muslim 
stance vis-a-vis the legit imacy of channel ing Divine Guidance (Al-
Huda) to condui ts other than it original ly f lowed, of dis t i l l ing the 
Divine parole into l inguist ic consciousness other than those 
be longing to the Prophet , has been a m b i g u o u s / Histor ical ly the 
need for t rans la t ing the meaning of the Qur ' an arose when a large 
number of non-Arabic speaking people embraced Is lam. J So we 
come across what is termed as the ' t rans la t iona l s t ra tegy ' of the 
Muslim community and the paramount work ing pr inc ip le . The 
majority, however , has always stood for a compromise : the 
community has an obligat ion not only to make the contents of the 
Divine Message known to all mankind but also a responsibi l i ty to 
forever preserve its original form. Noth ing , not even the 
ineluctable fact of l inguist ic relat ivi ty, must be al lowed to 
compromise the authent ic i ty of the Divine Message , seems to have 
been the ra t ionale behind this sentiment.3 3 This has rather led to 
the double a l legiance of the Musl ims to the form and the contents 
of the Divine Message that has his tor ical ly shaped the 
t ranslat ional s trategy of the Musl ims. ' What seems to be Mus l ims ' 
paramount working pr inciple , namely, that in any l inguis t ic cross-
reference, in any actual enterprise of scr iptural t ransla t ion, the 
5 
Chapter-1 
burden of compromise must always hang on the side of receiving 
language.3 7 Which means in other words, the pr inciple task of 
translat ion according to the Muslim opinion is to pull , as it were, 
the non-Arabic reader out of his native l inguis t ic milieu and 
transpose him to the world of the original Q u r ' a n i c - A r a b i c 
38 
consc iousness . 
The act of t ransla t ion may be logically viewed as a natural part of 
the Musl im exeget ical effort. By t ransla t ion (larjama) of the 
Q u r a n is meant the expression of the meaning of its text in a 
language different from the language of the Q u r ' a n , in order that 
those not familiar with it may know about it and understand 
Al lah ' s guidance and will . 
There is agreement among Muslim scholars that it is impossible to 
transfer the original Qur ' an word for word in an identical fashion 
into another language. Several reasons have been put forward in 
this regard. The first being that the words of different languages 
do not express all the shades of meanings of their counterpar ts , 
though they may express specific concepts . Second being that the 
narrowing down of the meaning of the Qur ' an to specific concepts 
in a foreign language would mean missing out other important 
d imensions . This would mean presentat ion of the Qur ' an in a 
different language and therefore result in confusion and 
misguidance . 
However, the fact remains that t ranslat ions of the meanings of the 
Qur ' an had already been made at the t ime of the Prophet 
Muhammad (S) as a solution for those who did not unders tand the 
language of the Qur 'an . 4 0 
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Translat ion of the Meanings 
As is evident a word-by-word t ranslat ion of the Qur ' an into 
another language would not be adequate . Therefore good 
t ranslat ions have always aimed at first de termining the meaning of 
a passage and then rendering it into the other language . Hence 
t ranslat ions of the Q u r ' a n are actually express ions of meaning of 
the Qur ' an in other languages. 4 1 Marmaduke Pickthal l , one of the 
wel l -known t ransla tors of the Qur ' an in English opened his 
foreword with the following l ines: 
'The aim of this work is to present to Engl ish readers what 
Musl ims the world over hold to be the meaning of the words of the 
Qur 'an and the nature of the Book . . .The Qur ' an cannot be 
t ranslated. That is the belief of the old fashioned Sheikhs and the 
view of the present wri ter . The book is here rendered almost 
literally and every effort has been made to choose befitt ing 
language. But the result is not the glorious Qur ' an , that inimitable 
symphony the very sounds of which move men to tears and 
ecstasy. It is only an at tempt to present the meanings of the 
Qur ' an -and peradventure something of the charm-in English. 4 2 
L i m i t a t i o n s of t r a n s l a t i o n 
The Qur ' an is the Word of Allah. Scholars say that since the 
Qur 'an has been revealed in the Arabic language , any translat ion 
of it would not be the Word of Allah. Fur thermore , the concept of 
the uniqueness and inimitabi l i ty of the Qur ' an (I'jaz al- Qur'an) 
is, in the mind of these scholars , closely l inked to its express ions 
in the Arabic language. This would become immaterial in 
t ranslat ion. Lastly, because of the different meanings that words 
carry in different languages , the t ransla t ion would never 
7 
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adequately express all the meanings of the Q u r ' a n carried by the 
, , , 4 3 
original text. 
Tafsir a n d r e l a t e d t e r m s 
The word Tafsir is derived from the root fassara'- to explain, to 
expound. It means ' exp lana t ion ' or " In te rpre ta t ion ' . In technical 
language the word Tafsir is used for explanat ion , interpretat ion 
and commentary on the Qur ' an , compris ing all ways of obtaining 
knowledge, which contr ibutes to the proper unders tand ing of it, 
explains its meanings and clarifies its legal impl ica t ions . The 
word mufassir (pi. mufassiruri) is the term used for the person 
doing the tafsir, i.e. the ' e x e g e t e ' or ' c o m m e n t a t o r ' . 
The word ta'wil, which is also used in this connec t ion , is derived 
from the root 'awwdla' and also means ' explana t ion , 
in te rpre ta t ion ' . In technical language it s imilar ly refers to 
explanat ion and interpretat ion of the Qur ' an . 
Tafsir in the language of the scholars means explanat ion and 
clarif icat ion. It aims at knowledge and unders tand ings concerning 
the book of Allah, to explain its meanings , ext rac t its legal rulings 
and grasp its under lying reasons . Tafsir expla ins the outer (zdhir) 
meanings of the Qur ' an . Ta'wil is considered by some to mean the 
explanat ion of the inner and concealed meanings of the Qur ' an , as 
far as a knowledgeable person can have access to them. Others are 
of the opinion that there is no difference between tafsir and 
ta'wil.'* Ma'am, l i terally ' m e a n i n g s ' , appears to have been the 
earliest major term used for the title of works of in terpreta t ions . 4 6 
Shark, seems to have been reserved primari ly for profane purposes 
such as commentar ies on poetry, but it was also employed for 
Qur ' an ic super -commentar ies . 
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S i g n i f i c a n c e of Tafsir 
The basic s ignif icance of tafsir is that it helps the seeker of the 
truth to know the Will of Allah as enunciated in his last book, al-
Qur ' an , so that man can live a life guided by Q u r a n i c injections 
and purposes and thereby seek the pleasure of Allah. Tafsir helps 
man to unders tand properly meanings and impl ica t ions of Qur ' an ic 
verses. Musl ims in every age and place have had been in need of 
tafsir of Qur ' an so that they would be in a bet ter posi t ion of 
unders tanding A l l a h ' s Will, thereby build up their life, spir i tual , 
moral , individual and social accordingly. Non-Mus l ims too are in 
need of the tafsir of Qur ' an because Qur ' an i c message is for all 
the humanity and tafsir is purported to help them unders tand and 
appreciate its message properly. 
Interpreta t ion aims to clarify a text. Tafsir takes as its beginning 
point the text of the Qur ' an , paying full a t tent ion to the text itself 
in order to make its meaning clear. It also functions 
s imul taneously to adapt the text to the present s i tuat ion of the 
interpreter . In other words , most in terpreta t ion is not purely 
theoret ical ; it has a very pract ical aspect of making the text 
appl icable to the faith and the way of life of the bel ievers . 4 9 
B e g i n n i n g of Tafsir 
Tradi t ional ly it has been held that Tafsir arose as a natural 
pract ice, or ig inat ing with Prophet Muhammad(s ) and then 
cont inuing organical ly from that point forward; the earl iest 
material has thus become known as tafsir al-nabi ("the 
interpretat ion of the Prophet" ) . Various companions of the Prophet 
Muhammad (S) and some early bel ievers are also seen as the major 
figures who started interpret ing the Qur ' an and teaching people 
9 
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exactly what their unders tanding of the text was; central among 
them was 'Abdul lah ibn 'Abbas (d .687?) , who gained the title 
Tarjumdn al Qur'cln, " the interpreter of the Q u r a n " . 3 
The Qur ' an was revealed, from the l inguist ic point of view, in the 
best form of Arabic . This quality of the Qur ' an has been again and 
again emphasized by the Qur ' an itself and it was to draw the 
attention of the Arabs to this exclusive divine guidance through 
their own language . There is enough evidence to suggest that all 
the Arabs were not equal in the comprehens ion of all the verses of 
the Qur ' an . The fact remains that even some close companions of 
the Prophet Muhammad (S) had encountered diff icult ies at some 
places in the proper comprehens ion of the Q u r ' a n i c purpose . It is 
quite natural that every person cannot be expected to understand 
all the intr icacies of his language. 'Abdul lah bin 'Abbas is 
reported to have said that he did not know the meaning of Fdtir 
until two of bedouins came to him quarre l ing about a well and one 
of them used the word fdtir in the sense of beginning . Husain 
Dhahbi , on the authori ty of Al-Suyut i , has given a list of ten 
companions of the Prophet who had d is t inguished themselves for 
having profound knowledge of the Qur ' an . They were the first four 
cal iphs, Abu Bakr, 'Umar , 'Uthman and ' A l i , and also Ibn-I-
Mas 'ud , Ibn 'Abbas , Uba ' i ibn K a ' b , Zaid ibn Thabi t , Abu Musa 
a l -Ash 'a r i and 'Abdul lah ibn Zubair . Of them 'Abdul lah bin 
'Abbas , 'Abdul lah ibn Mas 'ud , Ali bin 'Abi Tal ib and Uba ' i ibn 
Ka 'b are famous for their interpretat ion of the Qur ' an . 3 
After the return of the Prophet (S) to the mercy of God, people 
were helped by the prominent companions of the Prophet (S) in 
solving problems relat ing to the proper explanat ion of the Qur 'an 
since at t imes there are several verses relat ing to the same subject, 
S? 
supplement ing each other. 
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Only a very small amount of Tafsir is ascr ibed to the Prophet and 
his companions , and that usually in the form of br ief explanation 
in response to quest ions asked. But this was hardly sufficient to 
satisfy the needs of a community that was not only growing apace 
in numbers but also was coming into contact with culture and 
tradit ions very different from those of Arabia . A host of new 
problems, both conceptual and pract ical , were ar is ing and calling 
for solut ions . Since the Qur ' an was the fundamental text of Islam, 
it was natural for Musl ims to look in it for answers to new 
problems; thus a need for more comprehens ive tafsir was felt. 
Historical ly the development of exeget ical l i tera ture is divided 
into five s tages . The sequence of these s tages cannot , strictly 
speaking, be maintained chronological ly because there were 
stages, which could not help over lapping each other. According to 
this scheme the first stage of the Qur ' an i c exeges is includes a 
period extending from the days of the Prophet (S) to the 
companions of his companions {tabi'un). The second stage is the 
period of the disciples of tabi'un, when some changes in the 
structure of the exeget ical l i terature of the Qur ' an take place. The 
third stage, which falls between the early decades and prior to the 
last quarter of the third century after Hijrah, is charac ter ized with 
some major developments of the last ing consequences for the 
discipl ine of the Qur ' an ic in terpreta t ion. The fourth stage is 
marked with the influence of the new academic discipl ines 
developed under Abbasid regime over the exeget ical l i terature of 
the Qur ' an . This stage approximately is related to the period from 
the middle of the third century till the early decades of the fourth 
century of the Muslim era. The fifth stage covers a long period and 
it starts from the fourth century of the Hijra, and has continued 
till today, it should be noted, however , here that by the end of the 
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fourth stage all the main trends in the Qur ' an i c in terpreta t ion were 
already e s t a b l i s h e d / ' 
P r e r e q u i s i t e s fo r a n E x e g e t e 
Islamic scholarship identified a number of prerequis i tes for an 
exegete. The most important among these are l isted below: 
1. Be sound in bel ief ('aqida). 
2. Wel l -grounded in the knowledge of Arabic and its rules as a 
language. 
3. Wel l -grounded in other sciences that are connected with the 
study of the Qur ' an (e.g. '"Urn al-riwaya). 
4. Have the abili ty for precise comprehens ion . 
5. Abstain from the use of mere opinion. 
6. Begin the tafsh of the Qur ' an with the Q u r ' a n . 
7. Seek guidance from the words and explanat ions of 
Prophet (S) . 
8. Refer to the repor ts from the Sahdba(R). 
9. Consider the reports from the Tabi'un(K). 
10. Consul t the opinions of other eminent s c h o l a r s . ^ 
G r a d e s of s o u r c e s 
The best tafsir is the explanation of the Qur ' an by the Qur ' an . To 
take a par t icular case, the story of Adam is ment ioned in many 
chapters of the Qur ' an , in some of them briefly, in others in 
greater detai l . Thus , the Qur 'an i tself has served as the prime 
source of tafsir, one part of which helped to e luc ida te the others. 
When var ious related verses are compared, the general ized 
(mujmal) Q u r ' a n i c s tatement is e lucidated in the light of the 
specific (mubayyan) one. To take a concrete example , God says: 
"permit ted to you is the beast of the Hocks, except that which is 
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now recited to you , " (Qur ' an 5:1). The purpose of this s tatement 
becomes comprehens ib le in the light of another verse of the same 
chapter . "Forbidden to you are carrion, blood, and the flesh of the 
sw ine . . . " (Qur ' an 2:173) . Similarly, expla in ing the absolute 
(mutlaq) by the restr icted (muqayyad) and the general ('amm) by 
the part icular (khdss) is a part of the method of expla in ing parts of 
the Qur ' an in the light of other related parts of the Qur ' an . By 
applying this method, Muslim scholars also try to obviate the 
problems posed by the verses , which seem to be mutually 
contradictory. 5 6 The work of Muqati l b. Sulayman (d. 150/767), 
Mutashabih fi al-Qur'an, is a good example of a re la t ively early 
grappling with this problem. 
The qird'dt too provide useful clues for tafsir. For example, the 
reading of Ibn Mas 'ud , "or till you possess a house of gold 
(dhahaby explains the famous reading which is "a house of 
Zukhruf'^9 In other qird'dt there are certain explanatory addi t ions , 
which sometimes help clarify the ambigui ty in the text, and 
specify the required meaning so as to avoid confusion in 
interpretat ion. An example of this is the reading of Sa 'd b.Abi 
Waqqas: "if a man or a woman has no direct heir , but has a brother 
or s i s t e r -on the maternal s ide- to each of the two a s ixth" . In this . 
"on the maternal s ide" is added and explains the famous reading 
(Qur 'an 4:12) . After reading the Qird'dh of Ibn M a s ' u d , Mujahid 
b, Jabr s ta tes: "Had I read the qird'dh of Ibn M a s ' u d before, I 
would not have enquired of Ibn 'Abbas about many things 
regarding which I enquired of him. Thus the q i ra ' a t are 
functionally a part of tafsir and provide clues to answer many 
quest ions , which arise in connect ion with a thorough 
unders tanding of the Qur ' an . 6 j 
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Another important source on which tafsir draws arc tradit ions 
from the Prophet (S) . Allah says: "We have sent down to thee the 
Remembrance that you may make clear to people what was sent 
down to them; and so haply they will ref lect ." ( Q u r a n 16:44). 
Thus the clar if icat ion of the meaning of the Q u r ' a n i c verses was 
one of the main functions of the Prophet ic office. Ibn Khaldun 
said; 
"The Prophet (S) used to clarify the mujamal and to dis t inguish 
between the abrogat ing verses and the abrogated ones , and to make 
this clear to his companions . Further it is learnt from tradi t ions 
that the Prophet(S) at t imes used to explain some verses . For 
example, he explains that the words: " those with whom thou art 
wrathful" (occurr ing in chapter 1) al lude to the Jews. Again, he 
explained "nor of those who are as t ray" (in the same chapter) as 
al luding to the Chris t ians . 6 3 There are several other instances of 
the same nature in Hadith works, which i l lus t ra tes this point. 
When the Messenger of Allah (S) was asked about some verses , 
the answers he gave became authori ta t ive explanat ions of those 
verses . Imam Shafi ' explained that the Prophet acted according 
to what he unders tood from the Q u r a n . 
K i n d s of Tafsir 
As per Sabuni , Tafsir may be divided into three basic groups: 8 
Tafsir bi-'l-riwdya (by t ransmiss ion) , also known as Tafsir bi-'l-
mathur, Tafsir bi-'l-ra'y (by sound opinion; also known as Tafsir 
bi-'l dirdya, by knowledge) and Tafsir bi-'l ishdra (by indicat ion, 
from signs) . 
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Tafsir bi-'l-Riwdya: By this is meant all explanat ions of the 
Q u r a n which can be traced back through a chain of t ransmission 
to a sound source, i, e: 
• The Qur ' an itself. 
• The explanat ion of the Prophet (S): 
• The explanat ion by companions of the Prophet (S) (to some 
extent ) . 
In this scheme, natural ly , the explanat ion of the Q u r ' a n by the 
Qur ' an and the explanat ion of the Qur ' an by the blessed Prophet 
(S) are the two highest sources of tafsir, which cannot be matched 
nor superseded by any other source. Next to these rank the 
explanat ions by the Sahaba (R), since the Sahdba (R) were 
witnesses to the revela t ions , were educated and trained by the 
Prophet (S) h imsel f and were closest to the per iod of the first 
Muslim Ummah. All reports of explanat ions by the Prophet (S) or 
by a Sahabi (R) must be sound according to the science of rewdya 
as in ''Uliim a\-Hadith. 
Tafsir of Qur ' an by Qur ' an and by the Prophet (S), and Sahaba 
(R) have been i l lustrated in the foregoing pages , hence a brief 
discussion on Tafsir by Tabi'un: There are many more persons 
form Tabi'un who are known for their p reoccupa t ion with tafsir. 
because many more had embraced Islam and the need for 
knowledge about the Qur ' an had increased manifold . Also, the 
Prophet h imsel f and many of his companions were no longer 
available to give their guidance and therefore greater efforts had 
to be made to satisfy the need for proper unders tand ing of the 
book of Allah.6 9 
Based on the origin and area of act ivi ty, mufassirun from among 
the tabi'un are d is t inguishable in three groups: 
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1. Those from Makkah. 
2. Those from Medina. 
3. Those from Iraq. 
The M a k k a n G r o u p : Many scholars regard mufassirun from 
tabi'un in this group are more knowledgeable as they learnt about 
it from 'Abdul lah b. 'Abbas . They are many in number , and among 
the best known out of many others are Mujahid (d. 104/722). 'A l a ' 
(d. 114/732) and ' Ik r ima (d. 107H).7 0 
The M a d i n a n G r o u p : The muffasirun among the tabi'un from 
Madina had many companions as their t eachers , among the best 
known being 'Ubay b. K a ' b . The following are some of the well-
known Q u r ' a n i c exegetes among them: Muhammad b. ka 'b al-
Qarzi (d .117/735) , Abu-1 'All iya al-Riyahi (d. 90/708) and Zaid b. 
Aslam (d. 130/747) 
The I r a q G r o u p : Basra and Kufa were two main centers in Iraq. 
There were many muff as sir tin among the tabi'un in Iraq. Their 
principal teacher was ibn Mas'ud. The best known among them 
are: Al Hasan al-Basri (d. 121/738), Masruq b . a l - ' A jda ' (d. 
63/682) and Ibrahim a l -Nakha ' i (d .95/713) . 7 1 
Tafsir bi'l-ra'y: The second kind of tafsir after tafslr bi'l riwdya, 
is the so-cal led tafsir bi'l ra'y, it is not based directly on 
t ransmission of knowledge by the predecessors , but on the use of 
reason and ijlihad. Tafsir bil-ra'y does not mean ' in te rpre ta t ion by 
mere op in ion ' , but deriving an opinion through ijtihad based on 
sound sources . While the former has been condemned already in 
the hadith, the latter is recommendable , when used in proper place 
as sound ijtihad, and was also approved by the Prophet (S), e.g. 
when he sent M u ' a d h bin Jabal to Yemen. 
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However, Tafsir bi'l ra'y has been declared haram on the basis of 
the following hadith: From ibn 'Abbas : A l l a h ' s messenger said: 
"He who says something concerning the Qur ' an without 
knowledge , he has taken his seat of f ire." 
The above hadith has been explained in two ways: 
• That no one should say of the Qur ' an what is not from the 
Sahdba (R) or tabi'un. 
• That no one should say of the Qur ' an what he knows to be 
o therwise . 
The clear meaning of he hadith is that one should not say 
something of the Qur ' an without having the proper knowledge, 
the sources of which have been explained. 3 In view of this, 
Tafsir bi'l ra'y cannot be rejected in to to . It is accepted 
provided it is based on sound ijtihad. There are two types of 
Tafsir bi'l ra'y. They are: 
• Tafsir Mahmud (pra iseworthy) , which is in agreement with 
the sources of tafsir, the rules of Shari'ah and the Arabic 
language. 
• Tafsir Madhmum (b lameworthy) , which is done without 
proper knowledge of the sources of tafsir, Shari'ah and the 
Arabic language. It is therefore based on mere opinion and 
must be rejected. 
In brief majority of scholars approve of tafsir bi'l ra'y when it is 
based on sound ijtihad and provided certain basic condit ions 
which have been briefly stated, are met, as ijtihad is permiss ible 
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way of obtaining knowledge. 
Tafsir bi-'l- isharir. In this type of tafsir, the thrust is on the 
interpretat ion of the Qur 'an beyond its outer mean ings , and the 
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people prac t ic ing it concern themselves with the meaning attached 
to the verses of the Q u r a n , which are not v is ible to anyone, but 
only to him whose heart Allah has opened. This kind of Tafsir is 
often found with mystical ly inclined scholars . While it must not be 
denied that Allah guides to the unders tanding of the Qur ' an whom 
He pleases and as He wil ls , it has to be said that tafsir hi- 7 ishdra 
is not a matter of science and scientific p r inc ip les , which may be 
acquired and then used, as are the other branches of 'ulum al-
qur'an and of tafsir, some scholars have therefore rejected it from 
the viewpoint of general acceptabi l i ty and said it is based on mere 
opinion.7 8 However ibn al-Qayyim7 9 is reported to have said that 
results achieved by tafsir bi-l-Ishara are permiss ib le and 
const i tute good findings, if the following four pr inciples are 
joint ly applied: 
• That there is no disagreement with the plain meaning of the 
verse . 
• That it is a sound meaning in itself. 
• That in the wording there is some indicat ion towards it. 
• That there are close connect ions be tween it and the plain 
meaning. 
D i f f e r e n c e s in Tafsir 
For the difference in interpretat ion of some Q u r a n i c verses among 
muffasirun, var ious reasons are put forth. Some of the most 
important ones being: 
In the external area: disregard for isnad. 
Use of unsound mater ia ls , such as Israeliyat. 
Conscious misrepresenta t ion , based on a p re -conce ived belief or 
other ul terior mot ives . 
In the internal area: genuine mistake in comprehens ion . 
Interpretat ion based on unconscious preconceived not ion. 
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Mult ipl ici ty of meanings in the revelat ion from Al lah . 
The main cause however is, in the view of Ibn Taimiya, that the 
people introduced false innovation (bid'a) and ' twis ted the speech 
(of God) from its actual posit ion, and interpreted the speech of 
Allah and His apost le (S) other than it is meant , and explained it 
SO 
other than it should be explained. ' 
I s r a i S i y a t 8 1 
The word, meaning of Jewish origin refers to explanat ion derived 
from non-Musl im sources and especial ly from the Jewish tradi t ion, 
but also including other ahl al-kitdb in genera l . " Such material 
was used very lit t le by Sahaba, but more by tabVun even more by 
later genera t ions . There are many aspects of the Q u r a n , which can 
be explained by referr ing to such sources , when there is a common 
ground between the Qur ' an and other t rad i t ions . However , the 
information taken from such sources must be used with great 
caution and cannot be considered sound according to the standard 
of Urn al hadith, unless traced back to the Prophet (S) himself and 
his companions . The Prophet has already caut ioned against this 
source of knowledge : 
Narrated Abu Hurai ra : the people of the scr ipture ( jews) used to 
recite the Tor ah in Hebrew and they used to explain it in Arabic to 
the Musl ims . On that Al l ah ' s apostle (S) said: Do not bel ieve the 
people of scr ipture or disbel ieve them, but say: "we believe in 
Allah and what is revealed to us" (2 :136) . 
Similarly ibn Mas ' ud , the wel l -known companion , is reported to 
have said: ' do not ask the ahl al-kitdb about anyth ing (in lafsir), 
for they cannot guide you and arc themselves in error". J 
Three kinds of so-cal led Israiliyat are d i s t inguishab le as such: 
!9 
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• Those known to be true because the revelation to the Prophet 
Muhammad (S) confirms them. 
• Those known to be false, because the revelation to the 
Prophet Muhammad(S) rejects them. 
• Those not known to be true or false and we do not say they 
are true or false. 
S u m m a r y 
Ibn 'Abbas (R) is reported to have said something which could be 
regarded as a concise and useful summary of the vast field of 
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tafsir. 
Tafsir has four aspects: 
t>*7 
• The aspect the Arabs knew because of its language. 
- QO 
• Tafsir, for ignorance of which no one will be excused. 
• Tafsir, which the scholars know, 
• Tafsir, which no one knows except Allah! 
Some Class ica l Tafasir 
A brief description of some classical tafasir shall help us better 
appreciate the subsequent development in the vast field of tafsir 
literature. It was judicious and intelligent use of certain branches 
of knowledge in the comprehending of the Qur'an by 
commentators who were in their time recognized authorities in 
these fields that made possible a number of tafasir by subsequent 
commentators. In this way each celebrated tafsir retained a unique 
character. Numerous books have been written by Muslim scholars 
on the subject of tafsir. The oldest text available is attributed to 
Ibn 'Abbas (d. 68/687) although some doubt its authenticity. Other 
old books of tafsir, still available to us, include the works of Zaid 
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bin 'Ali (d. 122/740) and Mujahid, the famous tab'i (d. 104\722).9 1 
Out of a large number of tafdsir, a smal l -se lec ted ones are briefly 
described. Each Tafsir considered as a symbol represent ing either 
one school of thought or one specific theme and very briefly 
salient features of such tafdsir are ment ioned. It is a test imony to 
the very wider scope of tafsir l i terature as also the dedicat ion and 
devotion of the scholars of the Qur'an. 
1. J a m ' a l - B a y a n fl Tafsir a l -Qur'an by Muhammad bin Jarlr 
a l -Taban (d. 311/923) is the oldest extent comple te Tafsir of the 
Qur 'an based on al-Ma'thur t ransmit ted l i tera ture . Ibn Jarlr 
preserved and cri t ical ly analyzed, scores of v iews traced through 
chains of narrators to the companions of the Prophet (S), and of 
reputed scholars of the first and second Musl im centur ies . But for 
the pat ient skill and dedicat ion of Ibn Jarlr and other early 
scholars in col lect ing these valuable repor ts , most of the 
intel lectual legacy of Islam of the early period would have been 
lost. For this immense contr ibut ion he will have the grat i tude of 
Muslims for all t ime to c o m e - w h a t . his work preserved proved 
invaluable for the development of not only Tafsir l i terature but 
other Is lamic sciences as well . His Tafsir publ i shed in thirty 
volumes is a mine of very useful information, is regarded as the 
epitome of Tafsir l i terature and has been respectful ly and 
extensively quoted by commentators in all ages . Ibn Jarlr al-
Tabari was a prolific writer, a celebrated his tor ian and a mujtahid, 
formulating independent decisions on legal mat ters based on the 
principal sources . His followers were known, after his name, as 
Jaririyah. 
In his Tafsir he adopts a systematic method. First he provides 
interpretat ion (fa'wil) then presents tafsir of dydl, quot ing in 
support the views of the companions of the Prophet (S) and their 
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Successors . As he himself was a qari (one who reci tes the Q u r a n 
according to the science of Tajwid) he ment ions different readings . 
their meanings and reasons . His sound knowledge of Arabic 
language and l i terature is evident when he discusses grammatical 
and morphologica l points and quotes couplets from the Days of 
Ignorance (Jdhiliyyah) l i terature . This is the common feature of 
the Tafdsir based on t radi t ions . Another important feature of this 
Tafsir is that al-Tabari avoids discussion of all issues , ignorance 
of which will not cause any deficiency in Islam for a bel iever . 
For example , Ibn Jarir refutes the details of the food provided by 
the commenta tors in the explanat ion of ayah 112 of Surah al-
Mci'idah and mainta ins that we should bel ieve that some food was 
on the table. It is not necessary to establish which specific items 
of food were there because the Qur ' an does not mention the items. 
Similarly, ayah 20 of Surah Yusuf states that the brothers of 
Prophet Joseph (AS) sold him for a few dirhams. The specific 
number of dirhams, whether these were 20, 22 or 40 as argued by 
the commenta tors , Ibn Jarir maintains , is not important . It is 
required according to the words of the Qur ' an only to believe that 
the Prophet Joseph (AS) was sold for a few dirhams. 
He explains whenever possible one ayah with the help of other 
ay at and fully acknowledges the consensus of the companions (al-
Ijmd'). He takes pride in bringing out a number of such decisions 
of early Islam. But his own critical evaluat ions are also extremely 
valuable . As with most early Tafdsir, Jdmi'al-Baydn does not 
avoid repet i t ion. 
2. Tafsir a l - Q u r ' a n a l - 'Azim by Sahl bin 'Abdul lah Abu 
Muhammad al -Tustar i (d. 273 or 283/886 or 896) . 
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Al-Tustar! was well known for his ascet ic ism. One of his 
dedicated d isc ip les , Abu Bakr Muhammad bin 'AH Baldi, has 
collected his comments on the Qur ' an and these are incorporated 
in a single volume in Abu Bakr ' s t ransmiss ion , probably the 
pioneering work in Sufi Tafsir. Like other Sufi Tafdsir this Tafsir 
docs not provide commentary on the whole Q u r ' a n . Al-TustarT 
selects a few ay at from every Surah. Among two common 
categories of Sufi Tafsir this Tafsir is based on al-lshdri, symbolic 
Tafs ir. 
One of the wel l -es tab l i shed pr inciples of Sufi Tafsir is that since 
the Qur ' an is the word of Allah its true meaning cannot be at tained 
by an ordinary reader no matter how profound his knowledge of 
Arabic may be . The true hidden meaning is known to Allah alone 
and thus knowledge is imparted through i l luminat ion (kashf) only 
by Allah to His myst ics (awliyd') who ascend to pure gnosis 
('irfdn) through the path of dervish order (Tariqah). No wall, al-
Tustari main ta ins , is left wi thout being granted, by Allah, 
knowledge of the real meanings of some of the dydt of the Qur ' an . 
Most of these hidden meanings obtained ei ther through Ishdri, or 
speculat ive (Nazari) processes are far-fetched, having lit t le 
connect ion with obvious meaning of the verses . The only 
jus t i f ica t ion among Sufis for this kind of Tafsir is i l luminat ion 
(kashf). 
For example al Tustari comment ing on verse 148 of Surah al-
A 'rdf 'and the folk of Moses after (he had left them) , chose a calf 
(for worsh ip) , (made) out of their o r n a m e n t s ' , interprets the 
'golden c a l f to be excessive love of family, chi ldren or other 
worldly things which distract a person from Allah. As worshippers 
of the calf saved themselves by renouncing that false worship and 
turning instead to Allah, similarly a person cannot find salvation 
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until hc\she abandons the 'golden c a l f which symbolical ly means 
all sorts of human lusts and a t tachments . 
The basic aim of Sufis, myst ics , is to develop purif icat ion of the 
human soul (tazkiyat al-Nafs) and to es tabl ish a direct, close 
relat ionship of man with the Creator. That aim, according to al-
Tustari, is pursued in three important areas : acquis i t ion of lawful 
sustenance, strict observance of the sayings and Sunnah of the 
prophet Muhammad (S) and sincerity of in tent ions and act ions . 
3. Ahkam a l - Q u r ' a n by Ahamd bin 'Ali a l -Jassas (d. 370/981) . 
Al-Jassas was a staunch supporter of the Hanafi School . His legal 
apti tude is extensively reflected in his commentary . It provides an 
excellent examples of how a jur is t deals with the dydt of the 
Q u r a n concerning legal issues. Unlike other commenta tors , al-
Jassas does not provide a running commentary dyah-by-dyah, but 
of the dydt, which are connected, with the theme of his 
explanat ion. This method is commonly t raceable in most of the 
jur i s t ic Tafdsir. He usually provides c l a r i f i c a t i on^ of ambiguous 
dydt with examples from Arabic poetry and by quot ing other dydt 
of the Q u r a n as well as authentic ahddith. 
Time and again, and very courageously , he expresses his forceful 
resentment of convincing the elit ism of the rul ing class and 
bureaucracy in the corrupt poli t ical system of the Umayyads and 
Abbasids ; at the same time he sets forth, through his Tafsir, the 
principles of an ideal Is lamic poli t ical order, referr ing fully to the 
practice of the prophet (S) and the four Righ t ly -Guided Caliphs 
who followed him. 
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Al-Jassas always defends the Hanafi v iewpoint . On all those legal 
issues where Hanafi views are rejected by the shdfi'i school he 
tries to refute the opinions of his opponents . 
As its title sugges ts , Ahkdm al-Qur'dn is an excel lent contr ibution 
on jur is t ic aspects of the Q u r a n . It is avai lable in four volumes. 
4. Al -Kashshaf an Haqa' iq al-Tanzil by Abul Qasim Mahmud 
bin 'Umar a l -zamakshar l (d. 538/1143) , a d is t inguished theologian 
and phi lologis t , portrays the miraculous nature , rhetor ical genius , 
unique style and perfect arrangement , of the language of the 
Q u r a n . Al-Kashshaf is a vital source for all lexicographical 
aspects of the Q u r ' a n . A l -Zamakshar i ' s style reflects dist inctly his 
unrival led authori ty and knowledge of Arabic language and 
l i terature. His explanat ion of the inimitabil i ty of the Qur ' an {I'jdz 
al-Qur'an) is both convincing and profound. 
Scholars and s tudents of almost all schools of thought have 
benefited greatly from his unique contr ibut ion in I'jdz al-Qur'dn 
and quoted from him copiously in their works with great 
venerat ion and admira t ion-and done so in spite of the fact that al-
Zamakshar i was one of the champions of the M u ' t a z i l a h school of 
thought and throughout his Tafsir pass ionate ly supported its 
views. This indicates clearly the academic and intel lectual 
tolerance pract iced by Muslim scholars and their love for and 
commitment to the acquisi t ion of knowledge , wherever it is 
avai lable . 
A l -Zamakhsha r i ' s Tafsir is the first (and perhaps the last) 
complete commentary of the Mu'tazilah School . Its defects are due 
to that bias. This is strongly evident in places where ai-
ZamakhsharT has del iberately deviated from the plain sense, which 
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does not support his preconceived views. He hides behind the 
metaphorical {majdzi) meaning and uses his proficiency in Arabic 
to persuade the reader to accept the Mutazi lah doctr ine . This 
technique shows that he is deep rooted in the I'tizdl and inclined 
to prove its authent ic i ty through the words of the Q u r a n . There is 
a sharp contras t between the presenta t ion of I'jdz and that of 
I'tizdl; the former is a splendid and solid const ruct ion , the latter is 
as i l l -founded as a sandcast le . 
Al -Zamakhshar i is excessive in his in tolerance of the views of 
other schools , especial ly the Sunni. The accusatory language he 
uses about the Sunni view is inappropr ia te in any academic work: 
its willful and unres t ra ined use in a commentary on the Qur ' an is 
especial ly d is t ress ing, as well as being d igress ive . The reader 
wonders why and how such a great scholar should have stooped so 
low. 
In his presenta t ion of ahddith on the meri ts of Surahs at the 
commencement of each Siirah of the Qur ' an , a l -Zamakhshar l 
as tonishingly accommodates weak reports . 
He frequently quotes verses from the poetry of the Days of 
Ignorance in order to make the meaning of the words of the Qur ' an 
clear. As far as poss ible he avoids quoting any reports concerning 
Judaica (Jsra'iliyydt), because of doubts about their authent ici ty . 
A number of Tafdsir have been writ ten on a l -kashshaf in which its 
I'tizdl is condemned but its I'jdz is much admired and further 
elucidated. The work has a pr ivi leged status in the history of 
Arabic language and is clear test imony that the influence of the 
Qur ' an on Arabic l i terature has been decisive and comprehens ive . 
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5. M a j r a a ' a l - B a y a n li 'Ulum al -Qur'an by Abu 'AH Fadl 
bin Hasan a l -Tabars i (d. 538\ 1 143) 
Majma' al-Bayan represents the shi'i school of thought. Al-
Tabarsi was a renowned and respected shi'i scholar . In his 
preamble to the Majma al-Bayan, he in t roduces the contents of his 
tafsir. It includes information concerning Makki and Madani ay at, 
variat ions in the number ing of the ay at and their reci tat ion. 
explanat ion of lexical , diacri t ical issues in the context of Arabic 
grammar, reasons and occasions for the reve la t ion , explanat ions of 
the jur i s t ic dydt and interpretat ios , e lucidat ion of stories and 
events ment ioned in the Qur ' an , and connect ions be tween the dydt. 
Al-tabarsi is very fond of quoting earl ier v iews and gives 
preference to those he l ikes. Like other shi'i commenta tors he 
strongly defends shi'i doctr ine and tries to subs tant ia te from the 
Qur 'an the pr inciples of this doctr ine, which are at t imes far-
removed from the plain sense. Similarly, he s tr ives to interpret 
jur is t ic verses according to his own preconceived, v iews . He quotes 
extensively weak and even fabricated t radi t ions , and argues for the 
right of the imamate of 'Al i ibn Abi Tal ib , the infal l ibi l i ty of all 
Imams, the concept of Mahdi, reappearance (raj'at) d iss imulat ion 
of one ' s re l igion or disguised conformity (Taqiyyah) and supports 
controvers ia l legal issues such as temporary mar r iage (mut'ah) 
wiping of feet, legal status of marr iage with women of the people 
of the book. 
6. M a f a t i h a l -Ghayb commonly k n o w n as Tafsir K a b l r by 
Fakhr al-DIn Muhammad bin 'Umar bin Husayn al-RazI (d. 
606U209) . 
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Al-RazT left his commentary incomple te . His disciple Shams al-
Din Ahmad bin Khalil a l -Khuwaiyi (d. 629M242) and Najm al-DTn 
Ahmad bin Muhammad al-KamulT completed the work, so 
faithfully and skillfully adopting the style and technique of al-
Razi that the reader would bel ieve that it was entirely al-RazT's 
work. 
i. Tafsir Kablr makes clear, among other th ings , the degree of: 
Intel lectual progress Musl ims had achieved in different 
discipl ines during the time of a l -Razi ; 
ii. That the scholars who contr ibuted in different Islamic 
discipl ines were not learned in the re l ig ious sciences alone 
but also possessed extensive knowledge of other discipl ines: 
and 
iii. That not a single Qur ' an ic ayah, phrase or even word was 
considered repugnant to the scientif ic d iscover ies being 
made. On the contrary, through these d iscover ies the unity 
and harmony of the creation declared in the Q u r a n were 
made manifest . 
Al-Razi , celebrated for his competence in many disc ip l ines , deals 
at great length with scholast ic theology, metaphys ics , cosmic 
sciences and phi losophy and tries to incorpora te in his Tafsir 
Kahir as much of his extraordinary encyclopaedic knowledge as he 
can. This par t icular incl inat ion diminishes considerably the weight 
of his Tafsir. For this reason, Abu Hayyan does not hesi tate to 
comment that tafsir Kabir contains everything apart from Tafsir. 
Despite his over - indulgence in these sciences al-Razi finds in the 
end that the Q u r a n itself and the Qur ' an alone is the prime source 
of absolute sat isfaction and peace of mind. He refutes through 
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philosophical argument the Mu'tazilah doctrine so extravagantly 
promoted in al-kashshdf. 
7. Al-Bahr al-Muhlt, by Abu Hayyan Muhammad bin Yusuf 
bin 'AH, known as Abu Hayyan (d. 775U373). 
Abu Hayyan was the outstanding grammarian of his time, having 
dedicated his entire life to the study of Arabic grammar and 
morphology. All grammatical and morphological issues of the 
Quranic text are meticulously, extensively and authoritatively 
explained-so much so that the commentary resembles a treatise on 
grammar and morphology. Published in eight bulky volumes, this 
Tafsir is a most important source for comprehension of these 
aspects of the Qur'anic language. It offers a reason for the 
diacritical signs used in the text and this is certainly its most 
outstanding and predominant quality. 
Ibn Hayyan provides meanings for the one-word expressions (al-
Mufradat), He explains the reasons for the revelation, points out 
abrogated (mansukh) and abrogating (ndsikh) dydt and elucidates 
the differences in the recitation based on the dialects. He also 
provides some explanation for the juristic dydt (dydt al_Ahkdm) 
while eulogizing al-Zamakhshari's contribution to I'jdz al-Qur'an. 
Ibn Hayyan refutes vehemently the Mu'tazilah doctrine of al-
Zamakhshari. He also criticizes al-Zamakhshari on certain. 
grammatical points and diacritical signs. 
8. Anwar al-Tanzil wa Asrar al-Ta'wil by Nasir al-DTn Abul 
Khayr -Abdullah bin Omar al-BaidawT (d. 691U291). 
This Tafsir combines the uncontroversial, most relevant and 
cogent elements of two monumental commentaries: &\-Kashshdf 
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and Tafslr Kablr. The deficiencies of both these commentar ies are 
very intel l igent ly and prudently set aside and those views chosen 
that have made both works excel lent pieces of Tafslr l i terature. Al-
Baidawi aimed at moderat ion and his effort has been much 
appreciated by both scholars and s tudents over the centuries . 
Hardly any celebrated Madrasah could be found in the Muslim 
world where it has not been taught . 
A\-BaiddwT was a staunch follower of the Shdfi'I School and he 
often argues for its l ine in all legal points , and he always defends 
Sunni doct r ine . He very seldom makes references to judaica 
(Isra'iliyydt). He explains his reflections on all verses related to 
metaphysics and cosmic sc iences . The popular i ty of Anwar al-
Tanzil can be assessed from the fact that it has been published 
several t imes and more than forty commentar ies and marginal 
notes have been wri t ten on it. Prominent among them are two 
Hashiyyah by Qadi Khan al-Shihab al-Khifaji and al -Qunuwi. 
9. T a f s l r a l - Q u r ' a n a l - ' A z i m by Ibn Kathir Ismail Bin 'Ami-
bin Kathir (774M372) . Ibn Kathir was a d is t inguished scholar in 
Hadlth, Tafslr and Islamic history. This Tafslr unlike others 
includes a long, scholar ly introduct ion, which contains very useful 
information about the Qur ' an . The major port ion of the 
introduct ion is taken from his teacher Ibn Taymiyya ' s Risdlat 
Usui a I-Tafslr. 
This work is another monumental t reat ise fol lowing a l - T a b a r r s 
Tafslr bil Mathilr by which Ibn Kathir was deeply influenced. It is 
extremely popular among scholars and s tudents . Ibn Kathir 
comments on each ay at with ahddilh and other avai lable reports 
giving the full chain of narrators (isnad). In some places he 
crit ically analyses , evaluates and classifies the ahddilh. He treats 
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similarly other reports and gives, with reasons , preference to some 
reports over o thers . 
The outs tanding character is t ic of this Tafsir is its adherence to the 
principle that a l -Qur ' an yufassiru ba'duhu bibd'd, the Qur 'an 
provides its own commentary. Ibn Kathlr explains one ayah by 
reference to a number of other dydt, making in the process a very 
interest ing comparat ive study. 
Ibn Kathlr comments at moderate length on ju r i s t i c dydt point ing 
out the differences of opinions of ju r i s t s . He carefully weighs their 
views and later presents his own, subs tant ia t ing it with arguments 
that are kept brief. He usually cri t icizes repor ts based on juda ica 
( Is ra ' i l iyyat ) and sometimes treats them extens ive ly , giving 
reasons for their inauthent ic i ty . 
This work is publ ished both with Isnad and wi thout . The latter, 
published so far in four volumes and edited by Ahmad Shakir 
remains to be completed. 
10. Ta f s i r a l - J a l a l a y n by Jalal al-Din a l -Mahal l i and Jalal al-
Din al-Suyutl . 
Jalalayn is the best example of concise Tafsir. Remarkably , it 
contains about the same number of words as the Q u r ' a n yet it is a 
commentary. On account of its brevity it became extremely 
popular and has since been included in the curr iculum of many 
rel igious inst i tut ions (maddris). 
Jalal al-Din Muhammad bin Ahmad a l -Mahal l i (d. 791M388) 
started the commentary from Sural al-kahf and carried it to Sural 
al-Nds, then again started it from Silrat al-fdliha in order to 
complete the whole but died before he was able to do so. Jalal al-
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Din al SayutT 'Abd al -Rahman bin Abu Bakr (d. 911W505), the 
author of al-Itqdn, completed the work, adher ing faithfully to the 
style and method of al-Mahdlli. It is impossible for the reader to 
dist inguish between the works of those two eminent scholars . 
Jalalayn is a worthy commentary; many commenta r ies on it have 
appeared s ince, notably Tafsir al-Jamdl and Tafsir al-Sdwi. 
11, Ruh a l -Ma'anl fi Tafsir a l -Qur'an a l - 'Azim wa sab'al-
Mathani by AlusT Sayyid Muhammad AfandT Alusi , (d. 
1270X1353) has combined t ransmission (riwdyah) and reason (rd'y) 
two important branches of Tafsir in his Ruh al- Ma'dnl. This 
Tafsir is bet ter regarded as a l i terary anthology of Tafsir than an 
independent Tafsir. Alusi frequently presents s izeable extracts 
from reputed commentar ies , especial ly Ibn 'A t iyyah , Abu Hayyan 
a l -Zama-Khshar i , Abu a l -Sa 'ud , a l -BaidawI, al-RazI and after 
carefully analyzing their views gives his own. He adheres strictly 
to the HanafT School and at t imes defends its views most s trongly. 
Alusi exceeds all commentators in quot ing verses from the 
l i terature of the Days of Ignorance and in his cr i t ic ism of Judaica 
(Isrd'iliyydt). One of the merits of his work is that it provides a 
compendium of the v iews of the luminaries of Tafsir. 
E m e r g e n c e of M o d e r n Tafdsir 
The rise of colonia l ism and the impact of Western thought in the 
eighteenth and nineteenth centuries certainly did not spell the end 
of tafsir act ivi ty; in fact, at various t imes, the modern world has 
provoked more and more voluminous commentary upon the 
Qur an. 
The Musl ims had faced uncongenial cul tures and phi losophical 
systems in the past and had very well responded to the s i tuat ions. 
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Fakhr al-DTn al-RazI (d .1209) and Imam al-Ghazal i (d. 1111) are 
two of the very long list of outs tanding scholars who rose to the 
occasion and were very successfully in their miss ions . However. 
with the advent of the West, a crisis had set in. Muslim have had 
to face the secular ized Europe when in poli t ics the tables had been 
turned: Muslim rule was replaced by colonial dominat ion. In 
religiosis one had no more to deal with fairly similar creeds but 
with directly disrupt ive trends hit t ing the heart of re l igion itself. 
Shah Wall Allah (1703-63) of Delhi stands out in the Islamic 
world to be the first who responds posi t ively to the changed 
si tuation.9 3 This legacy has been used by the posteri ty for 
jus t i f icat ion of their part icular responses to the changed 
s i tuat ions . In the Indian context Indian civil servant and educator 
Sir Sayyid Ahmad Khan (d. 1898) thought it necessary that for the 
regenerat ion of the Indian Musl im society a new interpretat ion of 
the Q u r ' a n was essent ia l . He publ ished, therefore , the first volume 
of his Tafsir al-Qur'dn in 1880, followed by other volumes , which 
covered only half of the Qur ' an . 
Though Sir Sayyid was a bel iever in the truth of the revelat ion in 
the form of the Qur ' an , yet he bel ieved that the Qur ' an ic 
revelat ion were to be in conformity with the laws of nature which. 
according to him, were unchangeable . He was radical in his 
rat ional ism and was convinced of the super ior i ty of reason as a 
source of knowledge and regarded scientif ic method of test and 
observat ion as final. His method of Q u r ' a n i c interpretat ion 
continues to be debated among the different s t rands of Muslim 
no 
intel lectual thought . 
In the Arab world, Muhammad 'Abduh (1849-1905) emerged as 
the most s ignif icant scholar who heralded the era of modern 
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interpretat ion of the Q u r a n . His approach, according to Hussain 
Dhahbi, gave rise to a school of tafsir, which he called the Socio-
literary school of tafsir-i-Qur 'an.99 Rashid Rida (1865-1935) and 
Mustafa a l -Maraghi are its other best spokesmen. It is 
dis t inguished from other schools for its emphasis on the teachings 
of the Qur ' an , which make the individual as well as social life 
better and meaningful . Its method is to reconci le the Q u r a n i c 
statements with the natural laws operat ive in the world. 
Another dis t inct ive trend in tafsir emerges pr imar i ly in the person 
of Tantawi Jawhari (1870-1940) and his twenty-vo lume work, al-
Jawdhir fi tafsir al-Qu'rdn (jewels in the in terpre ta t ions of the 
Qur ' an ) . God would not have revealed the Q u r ' a n , so the argument 
goes, had he not included in it everything that people needed to 
know; science is obviously necessary in the modern world, so it 
should not be surpr is ing to find all of science in the Qur ' an when 
that scr ipture is properly understood. This gave rise to a trend in 
the tafsir-i-Qur'dn which could be called scientific 
interpretational trend. Athar Ali has some precious comments on 
this trend: 
Without being scient is ts themselves , they try to evolve scientific 
theories on the basis of isolated scientific ind ica t ions . A few go to 
the r idiculous limit of equat ing Jinns with microbes or to hold 
them as creatures of fantasy who find mention in the Qur ' an since 
the pagans bel ieved in them.. . they do not real ize that it is not the 
purpose of the Qur ' an to teach science or to give scientific 
explanat ions of the forces of nature . The purpose of these 
indicat ions is to urge man to ponder over the creat ion, to study the 
physical laws by using his intellect and to draw his a t tent ion to his 
own advantage , to the might and wisdom of the Creator . It is for 
s t rengthening his convict ion that the Qur ' an appeals to man ' s 
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intellectual faculties and repeatedly urges him to take note of the 
natural phenomenon, (2:159-164,3:182-190,10:6,16:67-68, 45: 
415). ,02 
A'ishah 'Abd al-Rahman, a university professor in Morocco who 
writes under the name Bint al-Shati (Daughter of the Shore) is a 
supporter of modern literary - philological - historical criticism. 
She pursues a straightforward approach, searching for the 
"original meaning" of a given Arabic word or phrase in order to 
understand the Qur'an in its totality. This process does not involve 
the use of material extraneous to the Qur'an itself, except perhaps 
for the use of a small amount of ancient poetry, but rather it uses 
the context of a given textual passage to define a word in as many 
over all contexts as it occurs. Neither the history of the Arabs nor 
that of the biblical Prophets or scientific topics, are to be found in 
the Qur'an because providing such material is not seen to be the 
task of the text. The purpose of the narrative elements of the 
Qur'an is to provide moral and spiritual guidance to the believers, 
not to provide history or "facts". 
Sayyid Qutb (1906-1966) and Mawlana Sayyid Abul A'la MawdudT 
(1903-1979) are representatives of a different trend in Qur'anic 
interpretation in the modern times. They had an acute sense that 
the Western world-view and Islamic world-view are diametrically 
opposite to each other. They did not approve of reconciliation of 
the western and Islamic worldviews. Mawdudi, through his 
magnum opus Taflieemul Qur'an (the Meaning of the Qur'an), 
emphasises the fullness of Islam as a system of thought and code 
of conduct for individual and social life, and presented a blue 
print for a future Islamic society and government; Sayyid Qutb 
through his commentary of the Qur'an, Fi Zildl al Qur'an (in the 
shades of the Qur'an) advocated full implementation of Qur'anic 
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rules and regulations after abolishing the western inspired Jahili 
(ignorant of Divine teachings) system of thought and actions. 
Amin Ahsan Islahi (b. 1 906) toeing the line of his teacher Mawlana 
Hamccd ud-din Farahl (1863-1930), stressed that the coherence of 
the Qur'an, is the vital key of understanding Qur'an in proper 
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perspective. 
Some I m p o r t a n t Modern Tafdsir 
Description of two most important modern Qur'anic 
interpretations would help us appreciate the spectrum of the vast 
field of Qur'anic interpretations in the modern times. 
1. Al-Shaykh Muhammad 'Abduh (d.l323\1905) and Tafsir 
l i t e ra ture . 
Al-Shaykh 'Abduh campaigned systematically for a rejuvenation 
of approach from the oldest and one of the most renowned Islamic 
universities, al-Azhar, to the sources of Islam in order to fine 
solutions to the problems of the contemporary world. He 
vehemently criticized blind acceptance of predecessors (taqlid) 
and presented his own views based on reason, some of which were 
quite repugnant to long cherished and long-held views. In the 
wake of this movement of modernization scholarly opinion has 
been divided, some quite opposed to it, others wholly in favour. 
'Abduh aspires to look at the Qur'an with one overriding aim.. 
namely as the Book of guidance and prime source of peace and 
prosperity for mankind, both in this world and the world to come. 
He criticizes the commentators who have ignored in their Tafdsir 
this fundamental aim of the Qur'an and dedicated their lifetime 
study of the Qur'an in the service of other aims. He criticizes all 
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Tafdsir, which deal extensively with the lexical, diacritical, and 
rhetorical matters in order to illustrate technical virtuosity, and he 
maintains that these cannot be regarded as Tafdsir as such but ars 
rather academic exercises. Of course, he does affirm that Tafsir 
may incorporate comment on such matters, but the whole of Tafsir 
should not be devoted to this - he observes that he needs reference 
to the lexical and grammatical commentaries at only those few 
places which he finds ambiguous. 
Another of his major criticisms of his predecessors is that most of 
them tried to interpret the Qur'an according to their preconceived 
doctrines. 'Abduh points out that it is not the schools which 
should be the central theme, rather the Qur'an itself. He further 
observes that when all such commentators who supported a school 
of thought studied the Qur'an and made their Tafdsir they 
contrived in their interpretations to mould the contents of the 
Qur'an according to their own needs. He believes that on the Day 
of Judgement, Allah will not question people whether they in their 
worldly life comprehended fully all the intellectual reflections that 
have been made on the Qur'an but He will question them about the 
guidance which they acquired from His Book. 
During his rectorship of al-Azhar University 'Abduh was able to 
teach Tafsir. His preserved teachings on the subject exceed his 
actual publication of Tafsir. One of his zealous disciples, Rashid 
Rida, tried to preserve his views in writing, most of which were 
later incorporated in his incomplete Tafsir al-Mandr. The 
published Tafsir by "Abduh on the thirtieth part of the Qur'an 
illustrates well his commitment to the principles that the Qur'an is 
the Book of guidance. In his comment on the third ayah of Sural 
al-Ma'un: 'And urges not the feeding of the needy', he explains 
that this is a symbolic expression meaning that if a person is 
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approached by someone in need and cannot himself fulfiil that 
need, then he should approach those privileged persons in the 
society who can and solicit help from them. He substantiates this 
argument with another ayah of the Qur'an on the same theme. 
'Abduh's vigorous campaign of seeking guidance from the Qur'an 
is commendable but his reduction of the immense contributions of 
past commentators is disappointing. Those Muslim intellectuals 
who applied their excellence in their specialized disciplines yet 
did so in order to understand the message of the Qur'an- their 
efforts reveal the extent and profundity of the Qur'an, which it 
cannot be right to either ignore or minimize. 
2. Fi Zilal a l -Qur ' an by Sayyid Qutb (d. 1386M966). 
The martyr Sayyid Qutb was an outstanding and dynamic leader of 
the most popular contemporary Islamic movement, Ikhwan al~ 
Muslimun, which (still active) strives to Isiamize the social, 
economic and political life of the Muslim community (Ummah) in 
conformity with what has been achieved by the early Muslims 
under the inspired leadership of the Prophet (S) and Rightly -
Guided Caliphs who succeeded him. The movement is best known 
for its systematic campaign for Faith in and Practice of the 
comprehensive code of the Shari'ah, exemplified in the mutual 
relationship of brotherhood. 
In the strict sense of the word, Fi Zilal al-Qur'an cannot be 
reckoned as Tafsir. It is a comprehensive guide, a message, a 
polemic about how to practice the Faith in the unprecedented 
circumstances and challenges of modern life, plunging ever deeper 
into not one but many man-made ideologies. This work treats, one 
after another, the increasingly complex ailments and miseries of 
38 
Chapter-1 
modern society, analyses their causes and very ably and wisely 
explains, and commends , the heal ing power and excel lence of the 
divine guidance of the Qur ' an . It not only indicates the problems 
of economic and polit ical corruption and injust ice, but puis 
forward arguments for a remedy on the basis of the Qur ' an and the 
Sunnah. 
Sayyid Qutb himself fully recognized the Q u r ' a n ' s v igorous stress 
on faith only after developing his mind and spirit and 
consciousness under the shade of the Qur ' an and so he invites 
mankind to seek the same shelter . The energy of Q u t b ' s convict ion 
can be judged by the way he conveyed it even from behind bars 
where he was kept for ten long years-for the crime of showing to 
the world the eternal Truth and light of the Qur ' an -a commitment 
for which in 1966 he was martyred by Nasir . Sayyid Qutb lives on 
in his Fi Zildl al-Qur'dn, in his thought -provoking books and in 
all movements which work for the elevat ion of the name of Allah 
and es tabl ishment of His code of law for only His p leasure . 
The most outs tanding feature of this Tafsir is its exposi t ion of the 
central themes of the Qur ' an . Sayyid Qutb gives first places to the 
Unity of God, al-Tawhid, in his commentary . Similar ly, he treats 
at length the two related themes of Prophe thood (al-Risdlah) and 
life Hereafter (al-Ma'ad). When the occasion arises he tries his 
best to demons t ra te the power and presence of Allah by 
enumerat ing numerous signs in His creat ion. The campaign for 
Faith is the backbone of the work. He argues that the Unity of God 
is explici t in the whole universe and that it is the only means to 
unite the scat tered people of the world. 
Sayyid Qutb stressed strongly the need for an Is lamic method of 
educat ing an individual and society. The or ig inal i ty , and the 
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lasting influence of the methods he suggested, based on his own 
experience and practice, cannot be disputed. The efforts of his 
practice on the Qur'anic recommendation of life, which he 
frequently conveys to others are deeply felt in the study of his 
Tafsir. 
Sayyid Qutb was a man of letters who possessed a very refined 
aesthetic sense clearly evident in the lucidity and subtle beauty of 
his style. Through that beauty of style that most reaches, and 
touches, the reader, is the sincerity of conviction, borne out in the 
endurance, even through death, of faith enacted and urged, 
preached and practiced. 
Every commentator on the Qur'an is a diver who dives according 
to his capacity, and brings up through his efforts some valuable 
pearls. It inevitably happens that some divers sometimes bring up 
some worthless pebbles along with the valuable pearls and regard 
these pebbles as pearls and insist on their being so. On all such 
occasions it rests with the scholars to examine carefully, after 
strict observation of set criteria of judgment established over (he 
centuries by Muslim scholars, the rules of commentary by the 
scholars on every comment ('Usui al-Tafsir) and measure its exact 
value. 
The criteria for such assessment are very comprehensive and, if 
applied with care, the results will not mislead the people. 
Tafsir literature is a storehouse of Muslim intellectual effort, past 
and present. Its scope is so wide because its principal theme is the 
guidance of men and women, at all times. Precisely because of its 
connection with this general, abiding preoccupation, Tafsir will 
continue to enjoy the position it holds among the Muslim sciences, 
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and new lafasir will try to see, in new and fresh perspec t ives , the 
meaning of the Qur ' an . 
E n g l i s h T r a n s l a t i o n s and E x e g e s i s 
English language has been dominat ing the global intel lectual 
horizon for long now. Brit ish Empire played a crucial role in the 
disseminat ion of this language in its colonies in Asia and Africa as 
the language of intel lectual d iscourse . Because of pol i t ical , 
mili tary, scientif ic technological and cultural power of Anglo-
Saxon axis in the world significant chunks of Musl ims in the 
world are educated in the English t radi t ion. Moreover immigrant 
Muslim popula t ion in American, Canada, Br i ta in , Austra l ia and 
other countr ies , where English is the official language , a new-
generat ion of Musl ims in those countr ies have come up who are 
more comfortable with English language. 
English t rans la t ions of the Qur ' an was started by the Christ ian 
miss ionar ies and Oriental is ts who prejudiced the publ ic against the 
Qur ' an , the Prophet and Islam. Kidwai i l lus t ra tes the point by 
referring to what was at one time the most popular - at any rate 
the most widely avai lable - t ranslat ion, the Penguin edition by 
N.J. Dawood. Dawood distorted the meaning and the message of 
the Qur ' an . He even unabashedly tempered with the received 
Surah order. He also makes d isparaging remarks about the 
r> i . 1 0 6 
Prophet. 
Though Musl ims took up this activity ini t ial ly as a defense of the 
faith by the faithful. Now it has grown well over the years and it is 
now a posi t ive enterpr ise yielding rewarding t rans la t ions . 1 0 7 
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C l a s s i f i c a t i o n of T r a n s l a t i o n s 
While Pearson divides his cata logue into vers ions by Chris t ians, 
— i (IK 
by Musl ims and by Ahmadis , Kidwai divides t ransla t ion into 3 
groups. 
I. By Musl ims, 
II. By Qad iyams , 
III. By other Non-Musl ims. 1 0 9 
Kidwai is of the view that a Qur ' an t ranslat ion is not synonymous 
with tafsir (exeges is , commentary) , an independent , rich and well-
developed discipl ine of Qur ' an i c s tudies . He further says that the 
elaborate Usui al-tafsir (pr inciples of exeges is , hermeneut ics) , 
pract iced to varying degrees by muff as sir iin (commenta tors ) . 
thought out the ages, cannot in fact be brought to bear in an 
evaluat ion of Engl ish t ranslat ion as these are not and mostly don ' t 
claim to be tafsirs. 
But there is an appreciable number of Engl ish t ransla t ion of the 
Qur 'an , which are accompanied by exhaus t ive notes and 
commentar ies which can be and must be evaluated by the criteria 
set by the Musl im tradi t ion of tafsir l i tera ture . Hence the need for 
evaluat ion of such English t ransla t ions and commentar ies is self 
evident. 
M i s s i o n a r y and O r i e n t a l i s t s at E n g l i s h T r a n s l a t i o n of t h e 
Q u r ' a n 
It was way back in 1649 (London) when Alexander ROSS brought 
out the first English t ranslat ion of the Q u r ' a n : The Alcoran of 
Mahomet, Translated out of Arabic into French; by the Sieur Du 
Ryer, Lord of Lalezair, and Resident for the king of France, at 
Alexandria and newly Englished, for the satisfaction of all that 
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desire to look into the Turkish vanities 8 edns. George SALE 
came up with his translation The Koran in 1734 (London). It 
become the most widely circulated English translation in the West. 
Already 150 edition have been there. In his exhaustive 
'Preliminary Discourse' on the essentials of Islam, SALE suggests 
rules for "The conversion of Mohammedans'", and he interprets 
piecemeal revelation of the Qur'an as a "contrivance". His 
rendering is littered with errors of omission and mistranslation.'1*" 
Orientalist enterprise of English translations continued with more 
vigour in 19th century with E.M. WHERRY, in 1882-86 
(London/Boston). A comprehensive commentary on the Qur'an, 
comprising Sale's translations... 6 edns. J.M. RODWELL in 1861 
(London), The Koran, 33 edns. E.H. PALMER, in 1880 (Oxford), 
The Qur'an, 15 edns. During twentieth century prominent English 
translations by Orientalists have been: In 1937-39 Edinburgh by 
Richard BELL, The Qur'an: Translated with a critical re-
arrangement of the Surahs, 5 edns. "Bell reiterates the oft-quoted 
charge by the Orientalists that the Prophet was the author of the 
Qur'an in addition to his claims of discovering alterations. 
substitutions, and derangements" in the text. In 1955 (London), 
A.J. ARBERRY came up with The Koran Interpreted, 14 edns. 
This translation is bereft of explanatory notes or background 
information. It is free of diatribe against Islam and the Prophet 
and acknowledges the miraculous power and appeal of the 
Qur'an. It is for these reason and because of the elegance of the 
English, the translation is widely used in academia.1 '5 
Notwithstanding Arberry's impeccable credentials, his translation 
exhibits some curious errors.1 In 1956 (Harmondworth) N.J. 
DAWOOD got his English translation of the Qur'an. 
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The Koran, 13 edns. Published in 1991 its revised edition was 
published, which regrettably retains almost all the original 
mistakes. Serious instances of mistranslation undermine the work. 
His Jewish faith occasions harsh criticism of the Prophet for his 
treatment of the Jews in Medina, which he calls atrocities. 
Engl ish Translat ions by Qadiyanls 
Since 1917 (woking) Mohammad ALI, The Holy Qur'dn 10 edns., 
Qadiyanls, have exerted to translate and interpret Qur'an in 
English in conformity with their peculiar belief systems. There 
are above half a dozen English translations of the Qur'an by the 
adherents of this faith.119 
Engl i sh Translat ions by Muslims 
Around 50 English translations of the Qur'an have been included 
in 'A Guide to English Translations of the Qur 'an ' (included in 
this thesis as appendix-2) by Kidwai. It traces back to 1862-68 
(Dacca) S.M. ABDUL HAMID, The divine Qur'an, as the initiator 
of Muslim effort in the direction of English translations of the 
Qur'an. In the initial period, such efforts were primarily focused 
on the rebuttal of Orientalist attacks on Qur'an: Later the 
translations depicted a bigger spectrum, by those not well versed 
with either of the two languages Arabic and English, to those 
having fairly good command on both the languages. There are 
those who are over impressed by the West's scientific and 
technological advancements and want to interpret Qur'anic verses 
in the light of this knowledge. So Muslim apologia in Qur'an 
translation and exegesis is there. Traditional tafdsir like that of 
Ibn Kathir (774/1372) translated into English and published. Such 
efforts are already there to translate the major Arabic and Urdu 
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lafasir into English. However , some t ransla t ion works arc rather 
marred by var ious considera t ions of h ighl ight ing the peculiar 
Orientat ions of different variants among Musl ims . So we have 
Qur ' an t ranslat ions that have been descr ibed as Barelvi , Deobandi . 
Shl ' I and such other groups owing to the t r ans l a to r s ' overemphasis 
on the pecul iar i t ies of these groups. 
P o p u l a r E n g l i s h T r a n s l a t i o n s of the Q u r ' a n 
One of the most popular t ranslat ions has been the meaning of 
glorious Koran, 1930, London, 27 edns. Though it has lost much 
of its appeal because of its archaic language and paucity of 
explanatory notes , it is still a tes tament to the commitment of an 
English man of letters who embraced Islam and dedicated his life 
to it. Notwi ths tanding the appearance of A.H. Ansar i , Corrections 
of errors in Pickthall's translation of the Glorious Koran 
(Karachi , nd) l ist ing 248 mostly minor errors , it is widely used for 
its faithfulness to the original . But it is not very helpful to the 
unini t iated reader . 
Another highly popular t ranslat ion, of which two recent one -
volume edit ions have appeared is 1934-37 (Lahore) , ABDULLAH 
YUSUF ALI, The Holy Qur'an: In terpre ta t ion in Engl ish 40 edns. 
Lucid and readable paraphrasing and render ing in idiomatic 
language with copious notes demonst ra te Yusuf A l i ' s wide-ranging 
scholarship, it too is accused of being apologet ic and pseudo-
rat ional is t ic . ~J 
Abdul Majid DARYABADi came up in 1941-57 (Lahore) with his 
Qur ' an exegesis The Holy Qur'an With lexical, grammatical, 
historical, geographical and eschatological comments 4 edns. 
Kidwai calls it an excel lent though largely unacknowledged 
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t ranslat ion. It is free from apologia; it sets forth the tradit ional 
Islamic posi t ion convincingly and refutes Or ienta l i s t /miss ionary 
charges . It contains useful though not always exhaus t ive notes on 
historical and geographical a l lusions in the Qur ' an and insightful 
observat ions about comparat ive re l igion. 
In addit ion to Muahmmad A s a d ' s The Message of The Qur'an, 
which was first publ ished in 1964, 1980 edit ion is the most widely 
avai lable , which is the main focus of this study, is T.B. IRVING, 
1985 (Rut land) . The Qur ' an : The First American Version 2 edns. A 
translat ion by a new Musl im. The first edi t ion was strongly 
cri t icized for its curious ti t le and for I rv ing ' s inadequate grasp of 
Qur ' an ic idiom. The slightly revised edit ion (1992) amends the 
title but still suffers from mistakes ar is ing from I rv ing ' s 
misunders tanding . 
B e t t e r T r a n s l a t i o n and E x e g e s i s N e e d e d 
It is a fact that peculiar c i rcumstances of his tory which brought 
the Qur ' an into contact with the English language have left their 
imprint on the Non-Musl im and Musl im bid to t ransla te it. The 
results and achievements of their efforts leave a lot to be 
desired. While major Muslim languages of the world such as 
Persian, Turkish and Urdu have thoroughly exhausted indigenous 
l inguist ic and l i terary resources to meet the scholarly and 
emotional demands of the task, but the prolif ic resources of the 
universal medium of English have not been fully employed in the 
— 197 
service of the Qur ' an . So it is legi t imately wished that the 
Qur 'an is yet to find a dignified and faithful express ion in the 
English language that matches the majesty and grandeur of the 
, 1 2 8 
original . 
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The stage seems to be all set for such a development . Now English 
has acquired a nat ive Muslim character and it is only a matter of 
1 ^Q 
time when we have worthy t ranslat ion of the book. " It should 
certainly be accompanied by worthy commentar ies and exegesis 
for better comprehens ion of the message of the Qur ' an . 
In order to move ahead in the path of producing better t ranslat ions 
and exegesis of the Qur ' an , it is needed that thorough critical 
studies of exis t ing t ransla t ions and exegesis is conducted . We have 
still scant l i terature on thorough cri t ical s tudies of such works . 
Notwi ths tanding highly valuable shorter cr i t iques by learned 
Muslim scholars , the need for such an enterpr ise is underscored in 
the post 11 September world, where major sect ions of people 
across the globe are very eager to have an authent ic unders tanding 
of the Scr ipture . The Qur ' an ic message is universal and eternal . It 
addresses man. It is the panacea for all the ills of mankind. The 
whole world is in serious crisis . Musl ims, who are ei ther born and 
educated in the Western countr ies or whose in te l lectual discourse 
language is Engl ish, both desire to have an authent ic , profound 
unders tanding of the Qur ' an - which is bedrock of their faith, 
culture and civi l izat ion While t ranslat ions and exegesis are in no 
way a subst i tute for the original yet it cer tainly must help the 
reader to come as close to the original as poss ib le . Herein lies the 
task of the t ransla tor and exegete . 
Khalifa has devoted a full-fledged chapter to English translation 
of the Qur ' an (5 t h chapter) in his book The Sublime Qur'an and 
Orientalism. (1983) . J He has made an assessment of English 
t ransla t ions . Fie has called it 'Mis taken English Trans la t ions ' and 
by this he means that ' the original sense of the word or verse was 
not properly expres sed ' . " Certain reasons are ascr ibed to this 
si tuation: 
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1) Nescience of the Arabic word ' s exact meaning ; 
2) Renewing only one shade of the meaning ; 
3) Confusion between different Arabic words; 
4) Limited knowledge of Arabic eked out with figments of 
imaginat ion; 
5) Mis taking Arabic for Hebrew or Syriac, 
6) Some confusion with Hebrew t radi t ions . 
Translat ions from Sale, Palmer, Bell , Rodwel l , Pickthal l and 
others have been used to i l lustrate the above asser t ion . 
Those who have t ransla ted the Qur ' an direct ly from Arabic have 
found it impossible to express the same weal th of ideas with a 
limited numbers of words in the new language. Some like Pickthall 
and Arbcrry have refrained from call ing their works " t rans la t ion ' ' . 
Pickthal l , for ins tance , called his render ing The Meaning of the 
Glorious Qur'an, while Arberry enti t led his , The Qur'an 
Interpreted. 
Rizvi has highl ighted three major errors in 12 Engl ish t ranslat ion 
of the Qur 'an . 1 3 4 Highl ighted interest in the authentic 
unders tanding of the Qur ' an among Engl ish knowing people have 
certainly brought into focus Muhammad A s a d ' s The Message of 
the Qur'an (1984) . It is wor thwhi le to see how far this i l lustr ious 
man has succeeded in his rendering of the Scr ip ture . A critical 
study of this work, shall pave the way for better render ing of the 
book in the days to come. 
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A I N 
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Muhammad Asad'- Life and Thought 
Muhammad Asad (1900-92) has emerged as one of the 
lowering personalities among the Muslim intellectuals of the 
twentieth century. His personality and thoughts are increasingly 
being subjected to detailed studies in the East and the West alike. 
Europeans call him 'The most influential European Muslim of 2011 
century'. Muslims in the East look upto him to see how a man of 
his status, who though hailed from the West embraced Islam, lived 
in the Muslims countries, learned Muslim languages and turned 
out to be in the vanguard of change in the condition of Muslim 
societies in accordance with the imperative of their faith. The man 
lived both in the West and in the East and has left a rich legacy of 
his intellectual contributions, among them his magnum opus, 'The 
Message of the Qur'dn - Translated and Explained (1980) ' . 
Some people have been working on his biography very 
meticulously and preparing thesis in Universities entitling them 
for Ph. D. degrees. Islamic Studies [37:3 (1998)], Islamabad, 
Pakistan, informs about Dr. Muzaffar Iqbal, a member of the 
editorial board of the journal, working on a research project 
"Muhammad Asad: A Biography." Leading Pakistani daily 'Jung' 
carried an article which highlighted the features of a proposed Ph. 
D. thesis of a Pakistani scholar on the biography of Asad." Murad 
Hofmann is all praise for a research work done an the biography of 
Muhammad Asad in German language. He says; "Until recently 
there was no comprehensive biography of this illustrious man. 
This lacuna has been solidly filled, if only partially, i.e. up to his 
official conversion to Islam in 1926 in Berlin and 1927 in Cairo."J 
Many important dimension of his early life have been highlighted 
in the thesis which has now been published as a book, particularly 
the factors which could be regarded as the formative influences.4 
Murad has given a gist of these in his review article and hoped 
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that the book is t ranslated into English ' to al low access of the 
many admirers of Asad, par t icular ly in India, Pakis tan . Britain and 
the United States , to the only period during which Asad published 
in German almost exc lus ive ly . ' 3 I sma ' i l Ibrahim Nawwab, an 
outs tanding scholar and eminent ly able wri ter of Saudi Arabia, a 
country where Asad spent many years of his youth, has written a 
very long art icle on Asad. In the art icle the author looks at Asad 
and his works analyt ical ly followed by an anthology of extracts 
compiled and edited from his wri t ings from 1934 to 1987 . ' 
Dr. Murad Hofmann presents his interest ing and cr i t ical study of 
Asad and his thought . 7 He shares many things with Asad - native 
language, revers ion to Islam based on study and reflection and 
exposure to contemporary Muslim society and wri t ings in two 
major European languages - English and German - which have 
significantly contr ibuted to a better unders tand ing of Islam. 
Murad in t roduces , perhaps for the first t ime in Engl ish , A s a d ' s 
first work in German, Unromantisches Morgenland ("The 
Unromant ic East"'). Written at the very young age of 22, it reveals 
something of A s a d ' s outs tanding li terary ta lent , his acuteness of 
observat ion and r ichness of imaginat ion, and last, but not the 
least, his s trong love for the Arabs - some of the character is t ics 
which came out so forcefully in some of his later wri t ings 
especially in The Road to Mecca. There are numerous articles 
written by learned men and women across the globe about Asad ' s 
life, personal i ty and thought for various reasons . Jews too have 
their interest in wri t ing about Asad, a person born in a Jewish 
family. We have Martin Kramer, 'The Road from Mecca: 
Muhammad Asad (born Leopold W e i s s ) ' , in The Jewish Discovery 
of Islam: Studies in Honour of Bernard Lewis, ed. Mart in Kramer 
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(Tel Aviv: The Moshe Dayan Centre for Middle Eastern and 
African Studies, 1999) pp. 225-47. 
The current of history seems to be in support of more thorough 
studies on Asad, his personality, thought and works, which, it Is 
hoped, shall sharpen our understanding of him and his works. For 
the present study, where Asad is studied as a Quran ic translator 
and exegete, we need to have a sketch of his biography, formative 
influences, his thoughts and his works. 
E a r l y Y e a r s : F o r m a t i v e Influences 
Mohammad Asad was a reverted Jew, named Leopold Weiss at 
birth. Fie was no ordinary revert. Asad not only sought personal 
fulfillment in adopted faith. He tried to affect the cotemporary 
Islamic scene, as an author, activist, diplomat, and translator of 
the Qur'an. Mohammad Asad died in February 1992 at the age of 
ninety one, so that he may be said to have paralleled the 
emergence of every trend in contemporary Islam. 
Leopold Weiss was born on 12 July 1900, in the town of Lvov 
(Lemberg) in eastern Galicia, then a part of Habsburg Empire 
(Lvov is today in Ukraine). By the turn of the century, Jews 
formed a quarter to a third of the population of Lvov, a town 
inhabited mostly by Poles and Ukrainians. The Jewish community 
had grown and prospered over the previous century, expanding 
from commerce into industry and banking. 
Weiss's mother, Malka, was the daughter of a wealthy local 
banker, Menahem Mendel Feigenbaum. The family lived 
comfortably, and wrote Weiss, lived for the children.11 
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From Wciss's own account, his roots in Judaism were deeper on 
his father's side. Flis paternal grandfather, Benjamin Weiss, had 
been one of a successor of Orthodox rabbis in Czernouitz in 
Bukovina. Asad remembered his grandfather as a white-bearded 
man who loved chess, mathematics and astronomy, but who still 
held rabbinic learning in the highest regard, and so wished his son 
to enter the rabbinate. Weiss's father, Akiva, did study Talmud by 
day, but by night he secretly learned the curriculum of the 
humanistic gymnasium. Akiva Weiss eventually announced his 
open break from rabbinic's, a rebellion that would presage his 
son's own very different break. But Akiva did not realize his 
dream of studying physics, because circumstances compelled him 
to take up the more practical profession of a barrister. He 
practiced first in Lvov, then in Vienna, where the Weiss family 
settled before the First World War. 
Asad testifies that his parents had little religious faith. For them, 
Judaism had become, in his words, "the wooden ritual of those 
who clung by habit-and only by habit- to their religious heritage." 
He later came to suspect that his father regarded all religion as 
outmoded superstition. But in deference to his family tradition and 
to his grandparents - "Poldi" to his family- was made to spend 
long hours with a tutor, studying the Hebrew Bible, Targun, 
Talmud, Mishna and Geimarra. "By the age of thirteen", he 
attested, "1 not only could read Hebrew with great fluency but also 
spoke it freely." He studied Targun "just as if I had been destined 
for a rabbincal career", as he could "discuss with a good deal of 
self assurance the differences between the Babylonian and 
Jerusalem Talmuds." " He also had delved in the intricacies of 
Biblical exegesis: The Targum. 
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Nonetheless, Asad developed what he called "a supercilious 
feeling" towards the premises of Judaism. While he did not 
disagree with its moral precepts, it seemed to him that the God of 
the Hebrew. Bible and Talmud "was unduly concerned with the 
ritual by means of which His worshipers were supposed to worship 
Him," Moreover, this God seemed "strangely preoccupied with the 
destinies of one particular nation, the Hebrews", Far from being 
the creator and sustainer of mankind, the God of the Hebrews 
appeared to be a tribal deity, "adjusting all creations to the 
requirements of a 'chosen people ' ." Weiss's studies thus led him 
away from Judaism, although he later allowed that "they helped 
me understand the fundamental purpose of religion as such, 
whatever its form." 
Fourteen year Asad ran away from school and tried unsuccessfully 
to join the Austrian army to fight in the First World War; no 
sooner had he been finally officially drafted, then has juvenile 
expectations of military glory faded with the collapse of the 
Austrian Empire.15 In 1918, Asad entered the University of 
Vienna. He pursued philosophy and the history of art. Giinther has 
established that in addition to art and philosophy, Weiss pursued 
chemistry and physics - with star like Erwin Schrodinger, Noble 
prize winner in 1933. But these studies failed to quench his 
spiritual thirst and he abandoned them to seek fulfillment 
elsewhere. ' Days were given to the study of art and philosophy 
and nights were spent in cafes, listening to the disputations of 
Vienna's psychoanalysts. "The stimulus of Freud's ideas was as 
intoxicating to me as potent wine." Nights were given to passions 
("I rather gloried, like so many others of my generation, in what 
was considered a 'rebellion against the hollow conventions'").18 
Vienna at that time was one of the most intellectually and 
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culturally stimulating European cities. It was the engine of 
burgeoning and interrelated, new, glittering perspectives on man, 
language and philosophy. Not just its academic institutions, but 
even its cafes reverberated with lively debates centered on 
psychoanalysis, logical positivism, linguistic analysis and 
semantics. This was the period when the unprecedented views and 
distinctive voices of Sigmund Freud, Alfred Adler and Ludwing 
Wittgenstein filled the Viennese air, echoing round the world with 
a profound momentous effect on many aspects of life and thought. 
Asad had a ringside seat on these exciting discussions; though he 
was impressed by the originality of those pioneering spirits, their 
major conclusions left him unsatisfied. Political trends before 
and shortly after the First World War like anti Semitism, Zionism, 
exoticism and anti-rationalism would have definitely evoked 
responses from Asad. 
Gunther recalls that Theodore Herzl and Asad were similar in 
being Austrian, assimilated Jews, and journalists. However, while 
Herzl indulged in Marxism and Zionism, a secular version of the 
arrogant doctrine of "God's Chosen People", Asad rejected 
Zionism as a racist aberration. He knew after all first hand that 
Palestine was not a "land without people." We ought to remember 
that the German literary genius, Rainer Maria Rilke (1875-1926), 
at that time was at the peak of his fame as a trend - setter. Many a 
German soldiers in the First World War had gone to battle with 
Rilke poems in his pocket. Young Leopold Weiss would naturally 
have been impressed by Rilke's penetrating, spiritualistic lyricism. 
The amazing thing is that young Weiss, born to be a master, 
showed neither indebt ncss to Rilke nor Rilkian mannerism. His 
literary skills, so clear in his original English and German 
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Versions of The Road to Mecca, obviously were already mature in 
I922, 2 0 
Asad left Vienna in 1920 and traveled in Central Europe, where he 
did "all manner of short- l ived jobs'"" before arr iving in Berlin. 
Here, he ingeniously secured entry in the world of journa l i sm. 
when his determinat ion led him - a mere te lephonis t working for a 
wire service - to a scoop that revealed the presence in Berlin of 
Maksim Gorky ' s wife who was on a secret miss ion to solicit aid 
from the West for a Brobdingnagian famine ravaging Soviet 
n • 22 
Russia. 
At this s tage, Asad, like many of his genera t ion , lived in the dark 
depths of agnost ic ism, having drifted away from his Jewish 
moorings despite his r igorous rel igious s tudies . He left Europe for 
the Middle East in 1922, where he came to know and like the 
Arabs and was struck by how Islam shone on their everyday life 
with exis tent ia l meaning, spiri tual strength and inner peace . 
He now became - at the incredibly young age of 22 a 
correspondent for the Frank farter Zeitung one of the most 
pres t ig ious newspaper of Germany and Europe . As a journa l i s t , he 
traveled extens ively , intermingled with the common man, held 
discussions with the Muslim inte l l igents ia , and met several 
regional heads of state, in "the countr ies be tween the Libyan 
desert and snow covered peaks of Pamirs , be tween the Bosporus 
and the Arabian sea: Palest ine, Egypt, Trans jordan , Syria, Iraq, 
Iran and Afghanis tan . 
Researchers on Asad almost seem to be unanimous in their 
conclusion that earl ier years of A s a d ' s life were so full of events, 
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rupture and even contradic t ions that one may wonder whether all 
these belonged to a single human life only. 5 
A s a d E m b r a c e s I s l a m 
During his t ravels and through his readings , A s a d ' s interest in, and 
unders tanding of, Islam, its scr ipture , h is tory and peoples 
increased, but, being agnost ic , he could not accept that God spoke 
to and guided man via revelat ion. Back in Berl in from the Middle 
East, and now marr ied, all his doubts were cleared in a spiri tual , 
electrifying epiphany - reminiscent of the exper ience of some of 
the earl iest Musl ims - which he narrated in s t r iking passage that 
he wrote some thir ty years after this tu rn ing-poin t in his life: 
One day - it was in September 1926 - Elsa and I found ourselves 
t ravel ing in the Berl in subway. It was upper-c lass compar tment . 
My eye fell casually on a wel l -dressed man opposi te me, 
apparently a wel l - to -do-bus inessman, with a beautiful br iefcase on 
his knees and a large diamond ring on his hand. I thought idly how 
well the portly figure of this man fitted into the picture of 
prosperi ty which one encountered every where in Central Europe 
in those days: A prosperi ty the more prominent as it had come 
after years of inflation, when all economic life had been topsy-
turvy and shabbiness of appearance the rule. Most of the people 
were now wel l -dressed and well fed, and the man opposi te me was 
therefore, no except ion . But when I looked at his face, I did not 
seem to be looking at a happy face. He appeared to be worr ied: 
and not merely worried but acutely unhappy, with eyes staring 
vacantly ahead and the corners of his mouth drawn in as if in pain 
- but not in bodily pain. Not want ing to be rude, I turned my eyes 
away and saw next to him a lady of some e legance . She also had a 
strangely unhappy expression on her face, as if contempla t ing or 
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exper iencing something that caused her pain; never the less , her 
mouth was fixed in the stiff semblance of a smile which, I 'was 
certain, must have been habi tual . And then 1 began to look around 
at all other faces in the compartment - faces be longing without 
exception to wel l -dressed, well-fed people : and in almost every 
one of them I could discern an expression of hidden suffering, so 
hidden that the owner of the face seemed to be quite unaware of it. 
That was indeed s t range . I had never before seen so many unhappy 
faces around me: or was it perhaps that I had never before looked 
for what was now so loudly speaking in them? The impress ion was 
so strong that I ment ioned it to Elsa; and she too began to look 
around with the careful eyes of a painter accus tomed to study 
human features. Then she turned to me, as tonished, and said: 'You 
are right. They all look as though they were suffering torments of 
hell ... I wonder , do they know themselves what is going on in 
them'? 
I knew that they did not - for o therwise they could not go on 
wasting their lives as they did, without any faith in binding truth 
without any goal beyond the desire to raise their own ' s tandard of 
l iv ing ' , wi thout any hopes other than having more materials 
amenit ies , more gadgets and perhaps more power . . . 
When we re turned home, I happened to glance at my desk on 
which lay open a copy of the Koran, I had been reading earlier. 
Mechanical ly , I p icked the book up to put it away, but jus t as I 
was about to close it, my eyes fell on the open page before me, 
and I read: 
"You are obsessed by greed for more and more until 
you go down to your graves. 
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Nay, but you will come to know! 
And Once again: Nay, but you will come to know! 
Nay, if you but knew it with the knowledge of certainty, 
You would indeed see the hell you are in. 
In time, indeed, you shall see it with the eye of 
certainty, 
And on that day you will be asked what you have done 
with the boon of life. "~ 
For a moment I was speechless . I think that the book shook In my 
hands. Then I handed it to Elsa. 'Read this . Is it not an answer to 
what we saw in the subway '? 
It was an answer so decis ive that all doubt was suddenly at an end. 
I knew now, beyond any doubt, that it was a God - inspired book I 
was holding in my hand: for al though it had been placed before 
man over thir teen centuries ago, it clearly ant ic ipa ted something 
that could have become true only in this compl ica ted , mechanized, 
phantom - r idden age of ours . 
At all time people had know greed: but at no t ime before greed had 
outgrown a mere eagerness to acquire th ings and become an 
obsession that blurred the sight of everything e lse : an i rresis t ible 
craving to get, to do, to contr ive more and more - more today that 
yesterday, and more tomorrow than today: a demon riding on the 
necks of men and whipping their hearts forward toward goals that 
tauntingly gli t ter in the distance but d issolve into contempt ib le 
nothingness as soon as they are reached, a lways holding out the 
promise of new goals ahead - goals still more bri l l iant , more 
tempting as long as they come within grasp: and that hunger that 
insat iable hunger for ever new goals growing at m a n ' s soul: Nay, 
if yon knew it you would see the hell you are in... 
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This I saw, was not the were human wisdom of a man of a distant 
past in distant Arabia. However wise he may have been, such a 
man could not by himself have foreseen the torment so peculiar to 
this twentieth century. Out of the Koran spoke a voice greater than 
the Voice of Muhammad... All doubt that the Qur'an was the 
book revealed by God vanished. He went to the leader of the 
Berlin Islamic Society, declared his adherence to Islam, and took 
the name Muhammad Asad. 
Asad M i g r a t e s to the Muslim World 
Thus it was that Asad became a Muslim in 1926 and migrated to 
the Muslim World but the psychological and emotional dimensions 
of Asad's migration were even more important than the physical 
ones. Asad's wife Elsa reverted to Islam a few weeks later, and in 
January 1927 they left for Makkah, accompanied by Elsa's son 
from her previous marriage. On arrival Weiss made his pilgrimage; 
a moving passage at the end of The Road to Mecca describes his 
circumambulation of Ka'ba. Tragically, Elsa died nine days later, 
of a tropical disease, and her parents reclaimed her son a year 
later. Asad regarded Islam not as religion in the conventional, or 
Western, sense but as a way of life for all times. In Islam he found 
a religious system and a practical ideology for everyday living that 
were harmoniously balanced. "Islam appears to me like a perfect 
work of architecture. All its parts are harmoniously conceived to 
complement and support each other; nothing is superfluous and 
nothing lacking; and the result is a structure of absolute balance 
no 
and solid composure." 
The range of his interest in the Muslim World was as varied as the 
reach of his travels in the land of Islam and he found a way of 
infusing a visionary's magnificence into writing that looked at and 
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beyond contemporary Islam. His interest in Islam and its followers 
persisted throughout his life and deeply coloured his t reatment of 
all issues touching the Musl ims - re l ig ious , ju r i s t i c and political -
and he had highly persuasive arguments for his v iews . Though he 
was always ideological ly and emotional ly commit ted to the 
Musl ims, his a t t i tude towards them remained sympathet ic without 
being sycophant ic , intel l igently cri t ical but never condescending. 
Above all, Asad was deeply dedicated to the teachings of the 
Qur 'an and the Prophet , tenaciously independent in his thinking, 
fiercely ant i -secular in his or ientat ion, r igorously consis tent in his 
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logic and always impatient with extremist thought and behaviour." 
When he re turned to the Middle East fol lowing his embracing 
Islam, Asad spent almost six years in Arabia , where he was 
received warmly, almost daily, by the legendary king cAbd AI-
Aziz Ibn Sa 'ud (d. 1953), the founder of modern Saudi Arabia. j U 
He spent cons iderable t ime in the holy ci t ies of Makkah and 
Madinah, where he studied Arabic , the Qur ' an , the Hadith, or the 
t radi t ions of the Prophet and Is lamic his tory. Those studies led 
him to "the firm convict ion that Islam, as a spir i tual and social 
phenomenon, is stil l , in spite of all the drawbacks caused by the 
deficiencies of the Musl ims, by far the greates t dr iving force 
mankind has ever experienced"^ and from that t ime, his interest 
was "centered around the problem of its r egenera t ion . " His 
academic knowledge of Classical Arabic - made easier by 
familiarity with Hebrew and Aramaic , sister Semit ic languages -
was further enhanced by his wide t ravels and contacts in Arabia 
with Bedouins . 
While in Saudi Arabia , Asad took two major adventurous tr ips. 
One was when he went on a c landest ine miss ion to Kuwait in 
1929, to t race the funds and guns that were flowing to Faysal Al-
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Dawish, a rebel against Ibn S a ' u d ' s rule. Asad determined that 
Britain was behind the rebel l ion, and wrote so for the foreign 
papers; much to Ibn Saud ' s sat isfact ion.3 About the second, Asad 
says that he went on a secret mission to Cyrenaica on behalf of the 
Grand Sanusi , Sayyid Ahmad (1873-1932) then in exile in Saudi 
Arabia, to t ransmit plans for cont inuing the ant i - I ta l ian struggle to 
the remnant of the Sanusi forces. But the miss ion, in January 
1931, was a futile one: I talian forces crushed that last of the 
Sanusi res is tance later that year. 
Asad also began to sett le down. He marr ied twice in Saudi Arabia: 
first in 1928 to a woman from the Mutayr t r ibe , and in 1930, 
following a d ivorce , to Munira , from a branch of the Shammar. 
Thev es tabl ished a household in Medina, and she bore him a son. 
Talal : Meanwhi le Asad got d isenchanted with Ibn Sa 'ud . Asad had 
shared the hope that Ibn Sa 'ud would "br ing about a revival of the 
Islamic idea in its fullest sense ." But he "had done nothing to 
build up an equi table , progress ive socie ty ." A s a d ' s final verdict 
was that Ibn S a ' u d ' s life const i tuted a t ragic was t e . " 
I q b a l I n v i t e s A s a d to S t a y in I n d i a 
To study Musl im communi t ies and cul tures further east, such as 
those of India, Eastern Turkis tan, China and Indonesia , Asad 
departed Arabia for India in 1932. Asad began with a ' lec ture 
tour ' to India. Accord ing to Brit ish inte l l igence sources , Asad had 
linked up with an Amri tsar act ivist , I sam' I l Ghaznavi , and 
intended to tour India "with a view to get in touch with all 
important worke r s" . Asad arrived in Karachi by ship in June 1932, 
and left prompt ly for Amri tsar . There and in ne ighbor ing Lahore, 
he involved himself with the local communi ty of Kashmiri 
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Muslims, and in 1933 he made an appearance in Srinagar, where 
an intelligence report again had him spreading Bolshevik ideas.37 
For Asad, the real attraction of Kashmir would have resided in its 
predicament as contested ground, where a British backed maharaja 
ruled a discontented Muslim population. Beginning in 1931, 
Kashmiri Muslims in Punjab organized an extensive agitation in 
support of the Muslims in Kashmir. Hundreds of bands of Muslim 
volunteers crossed from Punjab into Kashmir, and thousands were 
arrested. By early 1932, disturbances had subsided, but the 
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Kashmir government remained ever-weary. Just what Asad did in 
Kashmir is uncertain. But on learning of his presence, the Kashmir 
government wanted him "externed", although the police had no 
evidence to substantiate the intelligence report, and there appeared 
O A 
to be legal obstacles to "externing" a European national. With or 
without such prompting, Asad soon retreated from Kashmir to 
Lahore. 
There he soon met the celebrated poet-philosopher Muhammad 
Iqbal (d. 1938), himself of Kashmiri descent, the towering Muslim 
thinker of the modern era. Iqbal persuaded Asad to change his 
plans and stay on in India "to help elucidate the intellectual 
premises of the future Islamic state which was then hardly more 
than a dream in Iqbal's visionary mind." Asad soon won Iqbal's 
admiration and wide public acclaim among educated circles with 
the publication of a perceptive monograph on the challenges 
facing modern Muslims. But Asad's freedom was curtailed when 
the Second World War broke out in 1939. Ironically, though he 
had refused to accept a passport from Nazi Germany after it had 
annexed in 1938 and insisted on retaining his Austrian citizenship, 
the British Raj imprisoned him on the second day of the War as an 
"enemy alien" and did not release him till its end in 1945.4i lie 
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was the only Western Muslim among the three-thousand-odd 
Europeans rounded up for internment in India, the large majority 
of whom were sympathizers of Nazism or Fascism; some have 
thought that the British authorities' harsh behaviour to Asad was 
due to their irritation with the a European who always sided with 
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the Indian Muslim community. 
Asad in the Serv ice of the Emerging Musl im S ta te of 
Pak i s t an 
He moved to Pakistan after its creation in 1947, and charged by its 
Government with setting up a Department of Islamic 
Reconstruction whose task was to formulate the ideological 
foundations for the new state. Later he was transferred to the 
Pakistan Foreign Ministry to head its Middle East Division, where 
he endeavored to strengthen Pakistan's ties to other Muslim 
countries. He capped his diplomatic career by serving as 
Pakistan's Minister Plenipotentiary to the United Nations.43 He 
resigned this position in 1952 to write his autobiography, a work 
of stunning ingenuity and unrivalled literary effect. 
Asad Passes Away-
After writing this book, he left New York in 1955 for other places 
and finally settled in Spain. Fie did not cease to write. At eighty. 
after an endeavor which lasted seventeen years, he realized his 
life's dream, for which he fell all life till then was an 
apprenticeship: a translations and exegesis, or lafsir, of the Qur'an 
in English. He continued to serve Islam till his death in Spain in 
February 1992. 
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[To the r ighteous God will sayj 
"O soul at Peace! Return to thy Sustainer, 
Well-pleased, well-pleasing! 
Enter thou then, among my servants! 
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Yea, enter thou My paradise!" 
With his death passed a journa l i s t , t ravel ler , social cr i t ic , l inguist, 
thinker, reformer, diplomat , poli t ical theor is t , t ransla tor and 
scholar dedicated to the service of God and humankind and to 
leading the good life. 
But death will not be the final chapter in A s a d ' s close relat ionship 
with the Mus l ims : his luminous works remain a l iving tes t imony to 
his great enduring love affair with Islam. 
A s a d R e p r e s e n t s a N e w P h e n o m e n o n 
Asad, in fact, represents an outs tanding example of a new 
phenomenon of modern t imes: the revers ion to Is lam, on both side 
of the At lant ic , of several Western wri ters and inte l lectuals to 
Islam and their pass ionate commitment to its vis ion and way of 
life. The c i rcumstances and part iculars of their enter ing the fold of 
Islam may vary, but there are usually three over -ach ing reasons 
common to them: a belief in the divine origin of the Qur ' an and in 
the Prophethood to Muhammad (S) and I s l am ' s message to lead the 
good life. Their act of faith has shown to a wider Western public 
that, contrary to the mispercept ion that it is a quaint , fanatical 
religion followed by wild natives in remote reg ions , I s lam's 
message and teachings are relevant to, and appropr ia te for. 
reasonable and thoughtful people in the most advanced areas of the 
world. Equal ly significant , it has also demons t ra ted that, at least 
among some fair-minded Westerns the centur ies -o ld barriers of 
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false images of Islam which went up with the Crusades are failing 
down. This phenomenon is all the more remarkable in that often 
these reverts find their way to the Muslim faith via a very unlikely 
path: literature on Islam and Muslims produced in European 
languages mostly by orientalists the majority of whom cannot be 
accused of being friendly to Islam; actually, some are orientalists 
themselves. Also, most of these reversions have taken place while 
Western powers were exercising their full political and military 
might in Muslim lands. 
The appeal of Islam to Western elites has not been confined to any 
one county. To mention just a few names: from Great Britain have-
come, among others, Lord Stanley of Alderley, an uncle of 
Bertand Russel, the eleventh Baron Headley (Umar Al-Farooq), a 
member of the house of Lords and an activist believer, Muhammad 
Marmaduke Pickthall, a superb novelist and, later, a translator of 
the Qur'an, Martin Lings (Abu Bakr Siraj Al-DIn), a perceptive 
scholar of mysticism, and Charles Le Gai Eaton, a talented 
expositor of Islam; from France: Rene Guenon (Abd Al- Wahid 
Yahya), an expert in metaphysics, comparative religion and 
esotericism; Vincent Mansour Monteil, an Orientalist, and Maurice 
Bucaille, an author; from Germany: Murad Wilfried Hofmann, a 
diplomat and writer; from Austria: Baron Umar Von Ehrenfels, an 
anthropologist; from Hungary: Abdul Karim Germanus, an 
orientalist; from Switzerland: Frithjof Schuon, described by T.S. 
Eliot as the most impressive writer in the field of comparative 
religion he has ever encountered, and patrician German Swiss 
Titus (Ibrahim) Burckhardt, a scholar of mysticism and the son of 
sculptor Carl Burckhardt; from North America: Thomas Irving 
(Al-Hajj Ta'lim AH), an Islamic scholar and translator of the 
Quran , Hamid Algar, British-born distinguished academic with 
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special Interest in Islam, Margaret Marcus (Maryam Jameelah), a 
writer, Cyril Glassse, author of Islam works, Jeffrey Lang, a 
mathematician and writer on Islam, and Michael a poet, a novelist. 
a writer of travel books. 
A s a d ' s Un ique P lace 
What is the place of Asad in the long list of distinguished reverts 
from the West in the 20l century? The contribution made by each 
individual in the back drop of the peculiar circumstances of Islam 
and the Muslims in the 20l century shall have to be evaluated. For 
some Asad stands head and shoulders above all other Western 
English-Writing reverts: "He rose to unparalleled eminence 
among Western Muslims because none has contributed more than 
Asad to elucidating Islam as an ideology and conveying its 
quintessential spirit in contemporary terms to Muslims and Non-
Muslims alike... with brilliant writings on Islam and with wide 
ranging services to the Muslims, sometimes rendered at great 
personal sacrifice." For a correct appreciation of Asad's work, 
we have to see it against the backdrop of his first encounter with 
the Muslim World. 
Decl in ing Mus l im W o r l d 
Asad's introduction to the Muslim World took place when he 
visited a turbulent, fearful Middle East in the wake of First World 
War. For the previous two centuries, an ascendant Europe had 
remade the map of the Muslim world from the shores of Morocco 
on the Atlantic in the west to the fertile countryside of Mindanao 
in the Pacific in the east, and from the mountains of Daghestan in 
the north to the coconut-palm-fringed beaches of the Maldives 
Islands in the Indian Ocean in the south. Its military, political, 
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cultural and economic onslaught on the sea had blown up like a 
hurricane. The glory of the Mughals of India and Safavids of 
Persia had passed away; the back of the once-formidable Ottoman 
state had been broken; the Caliphate - an institution which, though 
reduced in status, still enjoyed popular support - had been 
abolished. The Muslims lagged behind the West in the educational, 
industrial and technological and scientific fields. As the first 
decades of the twentieth century wore on, they felt at bay. They 
were deeply divided, disheartened and humiliated. They had been 
so weakened that some quarters even harbored designs to ring 
down the last curtain on Islam as a religion and civilization.3 
f 
Cross-Currents In the Muslim World ^^\ -\\ \ D ' w 
X V J \ 
During the earlier decades of 20 century, these momentous 
changes had loosened a storm of new values, concepts and social 
stresses on the Muslim world; of unprecedented violence and 
scope, it threatened to sweep away the very foundations of Muslim 
society. Many Muslims still cherished traditional Islamic values. 
Yet, a broad spectrum of competing, confusing trends appeared in 
the Islamic World as the influence of the West had left few 
Muslim countries untouched. There were movements in support of 
religious reform which had their roots in Muslim tradition. 
Muhammad 'Abduh of Egypt (d. 1905) and Iqbal (d. 1938) 
represented this trend in the early twentieth century and their 
influence remains strong and alive. But there were also advocates 
of the newly imported ideas of westernization, nationalism, and 
secularism who looked to the West for inspiration. The spearheads 
of these ideologies were Kemal Ataturk (d. 1938) of Turkey and 
Reza Shah of Iran (d. 1944). As it was not possible to square the 
antipodal ideas of the traditional Islamic reformers with those of 
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the advocates of westernization and secularism, a complete rupture 
between them was soon fairly fully established. 
Asad Recogn izes his Primary Goals 
In this situation of the Muslim world, Asad saw it as his destiny 
and duty to critically examine the causes of the decline of the 
Muslims as well as the forces and the problems pressing them and 
to wake them from their slumber. Driven by the zeal of a reformer, 
Asad tried to bridge the gap between the traditional and the 
modern worlds. He was repelled by what he saw as the religiously 
and socially disruptive newfangled ideas spreading in the Islamic 
World: westernization, secularism, nationalism and materialism. 
Like other writers and thinkers who had in them "a spark of the 
flame which burned in the hearts of the companions of the 
Prophet", " he responded to the challenge to reconcile religion and 
modernization and to produce what some call "a wide-ranging 
synthesis of Islam, modernity, and the needs of the society of the 
day."53 
Asad lived in an era of immense social, intellectual and political 
creativity. While most other reformers shook the Muslim World 
with the thunder of their spirits, power of their charisma and 
strength of their popular support, he was an intellectual who did 
not belong to any organization. Asad's obvious virtues, those 
which no reader can fail to see immediately, are depth of 
knowledge, clarity of reasoning and the meticulous exposition and 
dissection of arguments, even when he accepts their conclusions. 
It is his peculiar achievement that, with high virtuosity and great 
passion, he contrived to make a coherent whole of his diverse 
concerns.5 
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A s a d ' s Intel lectual Fortes 
Definitely the primary sources of Asad's inspiration were the 
Qur'an and the traditions of the Prophet (S). But he could not fail 
to be impressed by 'Abduh and Iqbal and other thinkers who had 
earlier diagnosed the ills of the Muslim society and prescribed a 
similar remedy for it. A vigorous promoter of Muslim ideology 
and values and a precursor of those Muslims who were proud of 
their identity and wanted to preserve it in a changing, tumultuous 
world. Asad instilled in his public new confidence in the power 
and future of Islam. To do all this, he used a powerful tool: his 
pen. 
The reach, range, depth and relevance of what he penned were 
immense. Asad's writings on Islam and the Muslims extend over 
half a century, from the 1920s to the 1980s. His writings include: 
Unromantisches Morgenland (ca. 1925); Islam at the Crossroads 
(1934); Sahih al-Bukharv. The early years of Islam (1935-1938), 
an annotated translation; The Road to Mecca (1954); The 
Principles of state and Government in Islam (1961); The Message 
of the Qur'an (1964-1980), an interpretation of, and a commentary 
on, the Muslim Holy Book; and This Law of Ours and Other 
Essays (1987). Between 1946 and 1947 he also brought out a 
journal, Arafat: A Monthly Critique of Muslim thought. 
Asad's first book was written in German language and carried his 
original name Leopold Weiss, Unromantisches Morgenland - Aus 
dem Tagebuch einer Reise -Frankfurt: Societats - Druckerei 
G.M.B.H. - 1094. 
It was written at the end of 1922 for the publishers Frankfurter 
Zeitung. which was then and continues to be even now the most 
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prestigious German journal. Weiss wrote this book at the tender 
age of 22. Together with the paintress Elsa Schicmann, who would 
be his first wife, between March and October of that year he had 
visited Palestine, Transjordan ('Amman, with only 6000 
inhabitants), Syria, Egypt (Cairo and Alexandria), Turkey 
(Smyrna, just burnt down, and Constantinople) as well as Malta. 
The book is illustrated by 59 black - and - white photographs 
which are now of great historical importance. The sources of the 
photographs are not mentioned." 
This small diary of just 159 pages amazes one in several ways. 
Most surprising, however, is the young author's talent as a writer, 
in particular his powerfully evocative, yet lyrical descriptions of 
countryside, moods and people; they are often startling but never 
banal. The colour of light, for instance, may be "shell-like' ', 
travelers may be "silent, as if wrapped up in the great landscape." 
Forms and movements can be of an 'intoxicating uniqueness" and 
"wind like a breath without substance." In Jerusalem, he found 
"little air to breathe" and "a yearning for terror." Here, like no 
where else, Weiss "heard history roar by" and walked on ground 
en 
so soft that his "feet took comfort from walking."' 
Weiss, even then, was enamoured of, and most romantically 
infatuated with, almost everything Arab. He portrays himself as an 
uncritical, unconditional admirer of the Arab race and culture. For 
him, the "Arabs are blessed" (44) and archetypically graceful. In 
his view, it was "a wonderful expression of the widely alert Arab 
being" that it "does not know of any separation between yesterday 
and tomorrow, thought and action, objective reality and personal 
sentiment" (77). The Arabs, according to him "always identify 
with the simple things happening out of nowhere (and are 
therefore free of tragedy and remorse)" (86). They lead "a 
80 
Chapter-2 
wonderfully simple life that in a direct line leads from birth to 
death" (91).58 
After talking to leading figure of Transjorden Weiss, in his 
idealization of the Arabs, indulged in prophetic lyrics: "You are 
timeless. You jumped out of the course of world history... You are 
the contemporary ones until you will be invested by Will, and then 
you will become bearers of the Future. Then your power will be 
dense and pure. . ." (93). 
There is nostalgia in the air when Weiss admires the Arabs 
because "their lives flow with the naivete of animals" (127). Even 
while in Istanbul, he regretfully sighs: "Oh, my Arab people"! 
(153). One more quote would suffice: "During several months, I 
was so impressed by the uniqueness of the Arabs that I am now 
looking everywhere for the strong centre of their lives... 
recognizing the eternally exciting, the stream of vitality, in such a 
great mass, in so strange a nation" (133). Against that 
astonishingly affinity with all things Arab - but surprisingly not 
Islamic! - the young Weiss, in the book's ' introduction' , muses: 
"in order to understand their genius one would have to enter their 
circle and live with their associations. Can one do that?" 
Asad is one of those Westerners who, with extraordinary effort, 
tried to turn into a real Arab. Like all the others, he became a 
virtual Arab for the simple reason that neither a civilization 
(Islamic), nor a nation (Turkey), nor an individual (after about the 
age of about 16) can fully assimilate any other culture to the point 
of erasing the previous one. Cultural transmigration was, and is a 
futile attempt. Yet Muhammad Asad, fuelled by his youthful 
infatuation, was perhaps closer than anybody else to becoming a 
"real" Arab.61 
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Unromantisch.es Morgenaland reveals young A s a d ' s ideas about 
Zionism prior to his embracing Islam. For him. Zionism had 
entered into an unholy al l iance with Western powers and thereby 
became a wound in the body of the Near East . However , Weiss, 
otherwise quite far-sighted, expected Zionism to fail because of 
the "sick immoral i ty" of its Israel project (33) . He considered the 
very idea that the pl ight of the Jewish people could be cured 
through a homeland, without first heal ing the malady of Judaism 
as such, as a sick one. The Jews, so thought Weiss , had not lost 
Palest ine wi thout reason. They had lost it for having betrayed their 
moral commitment and their God. Without revers ing this 
disastrous course , it was useless to build roofs in Pales t ine . Weiss , 
still declar ing himself to be a Jew (45), did not reject Judaism but 
poli t ical Zionism (56) , and did so less on pol i t ical than on 
rel igious grounds . 
There is another major insight to be gained from Asad ' s first-
book: his virulent cultural cri t icism of the Occident as spent, 
decadent , exploi ta t ive (capital is t ) and mindless ly consumeris t . 
Weiss does not indicate in any way that World War One had jus t 
taken place. But he betrays some of the cul tural contempt typical 
of the pre-war intel lectuals and of their longing for what is 
"na tura l" , risky and existential when compla in ing "how terribly 
risky is the absence of r isk." For him, the Europeans had become 
spiri tually s luggish, "c l inging to th ings" , and losing their instincts 
as well as their " rope-danc ing" vital i ty (5) . Indeed, he 
contemptuously contrasts liberal u t i l i tar ianism agains t an Orient 
that is about is to "regain form its own self what is grand and 
new" and "al lows individuals the freedom to live a life without 
borders" (74) . With regard to the young Soviet Union Weiss , like 
many others at the t ime, even dares to speak with a posi t ive note 
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and ment ions the possibi l i ty of the " l ibera t ion of the entire world" 
(77).6 3 
Thus, Unromantisches Morgenland reveals Leopold Weiss as a 
poet, a lover (of Arabia) , an anti Zionist , and a moral is t . What 
amazes one in all these respects is the authori ty with which he 
speaks as a poli t ical pundit , making bold forecasts . Being a gifted 
amateur, he successfully poses as an accompl ished expert on Near 
Eastern affairs in general , Obviously still a beginner in Arabic in 
spite of his Hebrew background, Weiss ment ions only to one 
single occasion where he used an interpreter , as a back-up (92). In 
so pos tur ing Weiss showed himself, so gifted that one would 
hesi tate to accuse him of imposture . 
There is one last amazing thing that we find, or ra ther do not find, 
in A s a d ' s earl iest book: Islam is vir tual ly absent . The only time 
when it is ment ioned, Asad dismisses it as being non-essent ia l for 
their genius because that is "rooted in its b lood" (91) - a 
s tatement somewhat smacking of racist Arabophi l ia . Thus, while 
holding many promises , the book did not foreshadow Asad ' s 
revers ion to Is lam. 
The editors of the Frankfurter Zeitung immediate ly recognized the 
promise of the greatness of the author. So it was only logical for 
them to order another t ravelogue from him. Weiss accepted the 
assignment , received the money, but was unable to del iver (and 
was fired). However , only two years after the appearance of 
Unromantisches Morgenland, in 1926 in Berl in , 6 6 he became a 
Muslim.6 7 
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Islam at the Crossroads 
Asad ' s first publ icat ion as a commit ted Musl im was Islam at the 
Crossroads, publ ished in 1934. It heralded the arrival of a bril l iant 
Engl ish-wri ter revert with a bold, dynamic vis ion. A man unafraid 
of controversy, he had one single, endur ing , dr iv ing goal: to help 
bring back the Musl ims to the two original sources which were the 
foundation of their spiri tual and temporal g rea tness , the Q u r a n 
and the Sunn ah, the pract ice of the Prophet - "the only binding 
explanation of the Q u r a n i c t e ach ings . " ' 
The book did not claim to give a comprehens ive answer to the 
many ai lments that had weakened and des tabi l ized the Muslim 
World. Rais ing the banner of revolt against the in te l lec tual , social 
and poli t ical chal lenge posed by an eve r -expand ing Western 
Weltanschauung, the primary aim of Islam at the Crossroads was 
to warn the Musl ims against blindly imitat ing Western values and 
mores, which Asad thought posed a mortal danger to Islam. It had 
an authent ic Iqbalian spiri t , and was an incis ive , sweeping - and, 
often, a s tar t l ing but refreshing - response to a t ide which had 
long flowed in favour of Western cultural and pol i t ical hegemony. 
Moreover it vivified a debate in progress on two of the 
fundamental concerns which exercised Musl im reformers : the 
perplexing problems of westerniza t ion and Musl im revival and the 
extent to which it was necessary for Musl ims to follow the Wes t ' s 
ways in order to achieve progress . 
A s a d ' s E m p h a s i s on the Q u r ' a n and Sunnah 
He exposed adherence to the teachings of the Qur ' an and the 
Sunnah wi thout which he thought Islam and Musl im Civil ization 
could not survive. He says in Islam at the Crossroads: "Many 
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reform proposals have been advanced during the last decades , and 
many spiri tual doctors have tried to devise a patent medicine for 
the sick body of Islam. But, until now, all has been in vain, 
because all those clever doctors - at least all those who get a 
hearing today - have invariably forgotten to prescr ibe , along with 
their medic ines , tonics and el ixirs , the natural diet on which the 
early development of the patient had been based. This diet, the one 
which the body of Islam, sound or sick, can posi t ively accept and 
assimilate , in the Sunnah of our Prophet M u h a m m a d . " "The 
Sunnah", he emphasizes is the key to the unders tand ing of the 
Islamic rise more than thir teen centuries ago; and why should it 
not be a key to the unders tanding of our present degenera t ion? 
Observance of Sunnah is synonymous with Is lamic exis tence and 
progress . Neglec t of the Sunnah is synonymous with a 
decomposi t ion of and decay of Islam. The Sunnah is the iron 
framework bui ld ing, and if you remove the f ramework can you be 
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surprised if it breaks down like a house of c a r d s ? " 
The sal ience of the Sunnah for Musl ims is s t ressed in many places 
in Islam at the Crossroads. One such example is: "The term 
Sunnah is used in its widest meaning, namely, the example of the 
Prophet has set before us in his a t t i tudes, ac t ions and sayings. His 
wonderful life was a l iving i l lustrat ion and explana t ion of the 
Q u r a n , aid we can do no greater jus t i ce to the Holy Book than by 
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following him who was the means of reve la t ion ." 
He was recept ive to the Muslims being open to the world, but 
insisted on their mainta ining their spiri tual and cul tural identity. 
"A Muslim must live with his head held h igh , " he wri tes in his 
book. "This does not mean that Musl im should seclude themselves 
from the voices coming from without . One may at all t imes receive 
new, posi t ive influence from a foreign c ivi l iza t ion without. 
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necessari ly abandoning his own. An example of this kind was the 
[European Renaissance . There we have seen how reading Europe 
accepted Arab influences in the matter and method of learning. 
But it never invited the out ward appearance and the spirit of 
Arabian Cul ture , and never sacrificed its own intel lectual and 
aesthetic independence . It used Arab influences only as a fertilizer 
upon its own soil , jus t as the Arabs had used Hel lenis t ic influences 
in their t ime. In both cases , the result was a spir i tual enr ichment , a 
strong, new growth of an indigenous c ivi l iza t ion, full of self-
confidence and pride in itself. No civi l izat ion can prosper , or even 
exist, after having lost this pride and the connect ion with its our 
past."7 3 
Asad was always steadfast in his beliefs . But in fairness to him, it 
should be ment ioned that, while he held s teadfast ly to his beliefs. 
his views mel lowed with t ime. In a later edit ion of Islam at the 
Crossroads, he softened his occasional as t r ingent stance on 
several issues he had raised some four decades earl ier . 
Widespread Impact of Islam at the Crossroads 
Islam at the Crossroads contr ibuted to the break ing up of the ice 
of anomie and malaise prevalent in the Musl im world at the t ime. 
it received great cri t ical acclaim and was commercia l success, 
which cannot be said of all of A s a d ' s books . But it can safely be 
said that it is one of Asad ' s works on which his fame will rest. 
Iqbal - who outshone all other Muslim thinkers of the twentieth 
centuriy - called it an eye-opener . It is perhaps A s a d ' s most 
widely read and translated book. Its immacula te Arabic version 
done by 'Umar Farrukh (d. 1987), a prominent Labanese scholar 
and int roduced by eminent Mustafa a l -Khal id i , had a wider 
readership than the original , which itself has been reprinted 
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fourteen times. 3 Interestingly like citizen kane, which was a 
young Orson Welles' seminal screen masterpiece, Islam at the 
Crossroads catapulted Asad to great fame at the start of his 
productive career; and like the classic film, the brilliant critique 
of the westernization movement was an act that was hard for its 
author to follow. But other writing themes and achievements 
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backoned the young Asad. 
Sahih Al-Bukhdri 
After Islam at the Crossroads, Asad focused his attention on one 
of the earliest and most enduring of his concerns as a reformer: "to 
make real the voice of the Prophet of Islam - real, as if he were 
speaking directly to us and for us: and it is in the hadith that his 
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voice can be most clearly heard." Like other Islamic reformers, 
he thought that knowledge of the traditions of the Prophet- which 
complement and amplify the Qur'an - was necessary for "a new 
understanding and a direct appreciation of the true teachings of 
Islam."78 
Infact, he had been preoccupied with the Prophet 's Sunnah, or way 
of life, from his Madlnah days. Toward this end, and with the 
encouragement of Iqbal, he attempted a task that till then had 
never been undertaken in English. This was the translation of, and 
commentary on, the Prophet's authentic traditions as carefully and 
critically compiled in the ninth century-over a period of sixteen 
years- by the greatest traditionist al-Bukharl (d. 870). Between 
1935 and 1938, Asad published the first five of forty projected 
installments of al-Bukhari's celebrated work under the title, Sahih 
al-Bukhdri: The Early Years of Islam. But due to his internment 
during the second World War, the destruction of the manuscripts 
of his annotated rendering in the chaos that followed the creation 
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of two nation-states India and Pakistan and the press of other 
intellectual activities, he was unable to complete the publication 
of this work, esteemed by many Muslim to be second only to the 
Qur'an in importance. Years later he described the sad scene of 
the end of his loving effort to make the Prophet 's voice heard and 
understood in English: "With my own eyes I saw a few scattered 
leaves of those manuscripts floating down the river Ravi [now in 
Indian Punjab] in the midst of torn Arabic books- the remnants of 
my library-and all manner of debris, and with those poor, floating 
pieces of paper vanished beyond recall more than ten years of 
intensive labour. 
But the years spent on this undertaking were not spent in vain; on 
the contrary they were, as Asad himself recognized, a preparation 
Q 1 
for a greater task that was awaiting him. 
The book contains the historical passages normally found in Vol.I, 
Book 1 ("How Revelation Began"), and Vol. V, Book 57, ("The 
Merits of the Prophet's Companions") and book 59 (al-Maghdzi: 
Military Campaign). However, Asad committed the last 29 
sections of Book 57 to a new book called "How Islam Began".82 
This was a part of his attempt to re-order al-Bukhari 's material 
according either to subject matter (i.e. personalities) or 
chronology or both, an approach that ran his into objections. After 
all al-Bukhari Sahih, had been read and re-read and even 
committed to memory by so many Muslims since its collection in 
o n 
the third century A.H the nine century C.E. J 
Equally important were Asad's detailed and extensive notes - an 
ideal way to make the ahadlth come alive. It is the very 
thoroughness and lucidity of this commentary which one later 
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finds again in Asad's The Message of the Qur'dn. Typical for 
instance, is Asad's treatment of conflicting reports on 'Umar ibn 
al-Khattab's reversion to Islam (168). He reconciles these reports 
by suggesting that 'Umar 's reversion "was probably not the result 
of one single experience." 
With his extensive notes on parts of the Sunn ah Asad followed up 
his views-first expressed in Islam at the Crossroads- that not Fiqh 
but the Qur'an and the Sunnah must be refocused on the centre-
pieces of Islam. With his work on the Sahih, by giving the entire 
corpus of Hadith a fresh credibility and respectability, Asad 
countered the dangerous tend to turn Islam into merely some form 
by a vague and amorphous deism. It was a major effort indeed. 
Ever since, indiscriminate assaults on the Sunnah, as mounted by 
O f 
Goldziher and later by Schacht, look some what inept. 
The Principals of State and Government in Islam*6 
A book of 107 pages only has become an essential foundation of 
further efforts to rejuvenate Islamic jurisprudence and to develop 
a much needed Islamic theory of state. Originally, research on this 
book was prompted by the need to develop an Islamic constitution 
for the new Islamic Republic of Pakistan: to base a society not on 
race or nationality but solely on the "ideology" of the Qur'an and 
the Sunnah. The book therefore reflects some of the intoxicating 
awareness that the Muslim world might have, now again, "a free 
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choice of destiny." 
Asad was aware that Islamic history could not provide models that 
could be copied directly. The confederation of Madinah was set up 
under very peculiar circumstances; it was also unique in so far as 
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it was being ruled over by a messenger of God. Is lamic history has 
ever since been character ized pretty much by despot ism. 
The ideas of Nizam al-Mulk (d. 1092) and a l -Mawardl (d. 1058) 
could not serve as the blue-pr ints of an Is lamic community in the 
industrial age. 
Asad therefore keenly felt the need to make a clear dist inct ion 
between the re la t ively small set of divine norms governing state 
and government , found in the Qur ' an and Sunnah which alone 
deserve the name of the SharVah. As for fiqh, i.e. enormous body 
of rules derived from the Qur ' an and the Sunnah, it was essential ly 
man-made notwi ths tanding the fact that its u l t imate sources were 
rooted in Revela t ion . 
"An Islamic s ta te" , Asad posi ts in The Principles of State and 
Government of Islam, is not a goal or an end in i tself but only a 
means the goal being the growth of a communi ty of people who 
stand up for equity and jus t ice , for right and against wrong-or , to 
put it more precise ly , a community of people who work for the 
creation and main tenance of such social condi t ions as would 
enable the greatest possible number of human beings to live, 
morally as well as physical ly , in accordance with the natural Law 
of God, Is lam. 
Asad held that modern and future Musl ims had considerable 
flexibility to deal creat ively - through ijtihdd, independent 
thinking with an ever -changing world and its a t tendant chal lenges . 
But he bel ieved that it was incumbent upon them when carrying 
out ijtihdd to be bound at all t imes by the two fundamental sources 
of Islamic law: the Qur ' an and the Sunnah. He bel ieved that in ail 
matters which were clearly enjoined by the Shari'ah, sovereignty 
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belonged to God alone, but in most other areas , such as the form 
of the poli t ical system to be adopted, God in His Wisdom gave the 
bel ievers the right, and imposed on them the duty, to exercise their 
reason to arrive at the appropria te decision for their time by 
mutual consul ta t ion. Asad laid great emphasis on the Quranic 
principle of consul ta t ion; he gave no quarter to total i tar ian 
systems of government , which he thought were pernic ious and 
ant i - Is lamic. 
The Road to Mecca 
The Road to Mecca, revealed the gems of l i terary talent in the 
secret casket of A s a d ' s genius . 
In The Road to Mecca, publ ished in 1954, Asad offers us nearly 
380 enthral l ing pages which revolve around the only love that 
captivated him for life: Islam. His story is " s imply" , he says, "the 
story of a European ' s discovery of Islam and of his integrat ion 
within the Muslim communi ty" . 
He wrote it in response to those of his Western col leagues in New 
York who had been baffled by his revers ion to Islam and 
identif icat ion with the Musl ims. "Serving as Pak i s t an ' s Minister 
Plenipotent iary to the United Nat ions , I was natural ly in the public 
eye and encountered a great deal of curiosi ty among my European 
and American friends and acquain tances . At first they assumed 
that mine was the case of a European ' expe r t ' employed by an 
Eastern government for a specific purpose , and that I had 
convenient ly adapted myself to the ways of the nat ion which I was 
serving; but when my activit ies at the United Nat ion made it 
obvious that I identified myself not merely ' func t iona l ly ' but also 
emotional ly and intel lectual ly with the pol i t ical and cultural aims 
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of the Muslim World in general , they became somewhat 
perplexed. 
But what a rich story and how marvelously told! It covers Asad ' s 
life from his beginning in Lvov in 1900 to his last desert journey 
in Arabia in 1932. It treats of vast themes: a jou rney in space and 
in spirit, an explorat ion of vast geographical d is tance and of the 
deep interior recesses of a man ' s psyche. 
The Road to Mecca gives us a rounded portrai t of a rest less man in 
search of adventure and truth. It is part spir i tual autobiography, 
part summary of the au thor ' s intui t ive insights into Islam and the 
Arabs, part an impressive t ravelogue . Spiced with a vir tuosi ty of 
l i terary technique , a perfect prose style fashioned for the purpose, 
and a European s tory te l le r ' s urbane sensibi l i ty and infused with a 
genuine sympathy for the world it descr ibes , The Road to Mecca 
often ecl ipses the classic travel books on Arabia : those of Charles 
Doughty, Richard Burton, T.E. Lawrence , Freya Stark and Wilfrid 
Ihes iger . . 
Punctuated with abundant adventure , moments of contempla t ion , 
colorful narra t ive , bri l l iant descr ipt ion and l ively anecdote , The 
Road to Mecca tells a story that on all counts is gr ipping but 
which necessar i ly suffers in a skeletal condens ing . It tells of the 
upbr inging of Muhammad Asad in his homeland as Leopold Weiss, 
an Austr ian Jew who was descended of or thodox rabbis , of his 
Universi ty days in Veinna, of musings on the human condit ion in 
the West; of wonder ings across central Europe in search of a 
fulfilling life; of gate crashing into the world of journal ism in 
Berlin, of his extensive travels all over the middle East , of soul-
stirring visi ts to Jerusalem and Cai ro ; of working as a 
correspondent for one of the most pres t ig ious German newspapers ; 
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of falling in love with Islam and the Arabs ; of momentous 
reversion to the Muslim faith and becoming Muhammad Asad, of 
sojourning in Arabia for six years and being the guest of king 
'Abd a l - 'Az iz , the monarch who coalesced once-warr ing tribes 
into a unified, peaceful Kingdom; of l iving like an Arab, wearing 
only Arab dress , speaking only Arabic ; dreaming dreams in 
Arabic , of t ravel ing with the Bedouin; of s tudying Is lam's 
scripture and history in the holy cities of Makkah and Madinah: of 
going on p i lg r image ; of encounters with people be longing to every 
stratum of socie ty- the simple man in the street , the sophis t icated 
intel lectual , the shrewd merchant and the powerful head of state, 
of going on a hazardous secret miss ion to I ta l ian-occupied 
Cyrenaica to contact and assist 'Umar a l -Mukhtar (hanged by the 
Italians in 1931), the warrior - hero of the coun t ry ' s freedom 
movement . And, throughout , there are two motifs which are 
embroidered on every panel of this wonderful ly crafted tapestry: a 
deep faith in God and an overwhelming love for the Arabian 
Prophet . 
Above all, The Road to Mecca tells a human story of a modern 
man ' s res t lessness and lonel iness , pass ions and ambi t ions , joys 
and sorrows, anxiety and commitment , v is ion and humanness . Its 
author comes out as bri l l iant , exci t ing, l ively, full of penetra t ing 
observat ion, immense charm, and t remendous zest for life and 
deeply held re l ig ious beliefs . Signif icant ly , he t r iumphant ly 
achieves his purpose in wri t ing. The Road to Mecca: none can read 
it without get t ing a better appreciat ion of Is lam. Resigning as 
Pak is tan ' s ambassador to the United Nat ions in order to devote 
himself to wri t ing this book, he became an ambassador of Islam to 
the West - and to many alienated in te l lec tuals and youths in 
Muslim lands. 
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This book is in teres t ing at any point of entry. Like any classic, 
The Road to Mecca has passages which never lose their flavour. 
despite repeated reading. The road to Mecca covers A s a d ' s life till 
the point of his depar ture from Arabia to India in 1932. 
His readers were left with a thirst for the remainder of his 
autobiography. He did start working on a sequel , Homecoming of 
the Heart, which promised to unfold the rest of his active and 
fruitful life, but it was unfinished at the time of his death. 
A s s e s s m e n t of The Road to Mecca 
The merits of The Road to Mecca were widely recognized when it 
appeared. The Times Literary Supplement said, "His tory tells us of 
many European converts to Islam, some of whom have risen to 
high place and power in the lands of their adopt ion . . . But it is rare 
to find a conver t set t ing out, step by step, the process of his 
conversion and doing this , moreover , in a nar ra t ive of great power 
and beauty . . . His knowledge of Middle Eastern peoples and of 
their problems is profound; indeed in some respects his narrat ive 
is at once more int imate and more pene t ra t ing than that of 
Doughty." 9 8 The reviewer of the Christian Science Monitor wrote: 
"[This] book is one which has burst with s t range and compel l ing 
authori ty upon the small fraternity of Westerners who know 
Arabia . . . a book t renchant with adventure magnif icent ly described, 
and a commentary upon the inner meaning of Arab and Moslem 
life, helpful to all who would achieve a more accurate 
unders tanding of the Arabs and their l ands . " A very rare and 
powerful book, raised completely above the ordinary by its condor 
and in te l l igence . . . And what we gain in a cultural reor ientat ion 
which should permanent ly affect our view of the wor ld" , said the 
New York Post m 
94 
Chapter-2 
This Law of Ours and Other Essays ( 1987) 1 0 1 
It seems to be the latest book of Asad. In fact, however , it consists 
in part of some of his oldest wr i t ings . It is a col lect ion of some of 
the essays that were first publ ished in 1946 and 1947 in his "one-
man jou rna l " , Arafat - A Monthly Critique of Muslim Thought -
which appeared for jus t a few years from Lahore . In the meant ime, 
Asad had developed an intel lectual affinity to Ibn Hazm of 
Cordova (d. 1064) who, like himself, had bat t led against all that 
goes beyond Qur ' an and Sunnah. 
Asad ' s s t ruggle to del ineate the boundar ies be tween Shari'ah and 
Fiqh appears in an intensed form in this book. Asad derives home 
the point that the " rea l " Shari'ah must be identif ied (and possible 
codified). Backed by Ibn Hanbal , Ibn Taymiyyah and Ibn Hazm, he 
takes the uncompromis ing stand that nothing merely based on ijmd 
or qiyds ~ qualif ies to be reckoned as a d ivine norm. On the basis 
of the Qur'an and Sunnah alone - a new ijtihdd was needed in 
order to develop a modern fiqh, responsive to contemporary issues. 
This modern fiqh should be much simpler than the highly complex 
tradi t ional one; Asad hastened to add, of course , no resul ts of the 
new ijtihdd could be admitted as forming part of the Shari'ah 
either; o therwise modern fuqaha' would repeat the mis take of their 
ancestors : to petrify their ju r i sp rudence . 
This Law of Ours is of part icular interest to Pakis tan i Musl ims , 
especial ly its chapter "What do we mean by Pak i s t an?" of which a 
sub-sect ion is enti t led "Evasion and se l f -decept ion ." It includes 
seven moving radio-addresses given by Asad to his Pakistani 
fellow ci t izens . He looked beyond official declara t ions of 
Islamism when he stated: "Nei ther the mere fact of having a 
Muslim majori ty, nor the mere holding of governmenta l key 
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positions by Muslims, nor even the functioning of the personal 
laws of the Shari'ah can justify us in describing any Muslim state 
as an "Islamic State" (109). He made it clear that neither the 
introduction of Zakdt, nor outlawing ribd, nor prescribing hijdb or 
administering hudud punishments in and by themselves will do the 
trick of turning a country into an Islamic one. For that, so Asad 
felt, there is only one way: to bring about "a community that 
really lives according to the tenets of Islam" and presently "there 
is not a single community of this kind in sight (14)."104 
It is an observation such as these that we encounter for the first 
time Muhammad Asad, expressing bitter feelings about the ground 
realities of the world of Islam. 
Asad was too cautious and scrupulous a thinker to propose a 
programme of reform built on the Shari'ah without constant 
refinement and attention to recalcitrant, practical detail and 
without voicing his views vigorously. "Simply talking about the 
need for a 're-birth' of faith is not much better than bragging 
about our glorious past and extolling the greatness of our 
predecessors", he says in This Law of Ours and Other Essays. 
"Our faith cannot be born unless we understand what it implies 
and to what practical goals it will lead us. It will not do us the 
least good if we are glibly assured that the socio-economic 
programme of Islam is better than that of socialism, communism, 
capitalism, fascism, and God knows what other ' i sms ' . . . We ought 
rather to be shown in unmistakable terms, what alternative 
proposals the Shari'ah makes for our society is, what views it puts 
forward with regard to individual property and communal good, 
labour and production, capital and profit, employer and employee, 
the state and individual: what its practical measures are for the 
prevention of man's exploitation by man for an abolition of 
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ignorance and pover ty; for obtaining food, c lo th ing and shelter for 
every man, woman and child. . . 
In another place, he returns to a central theme, the harmonious 
interaction between body and soul and be tween faith and deeds, 
which was one of the main reasons he was at t racted to Islam: "this 
religion of ours would not be G o d ' s Message to man if its 
foremost goal were not man ' s growth towards God: but our bodies 
and our souls are so inter twined that we cannot achieve the 
ult imate wel l -be ing of the one without taking the other fully into 
account. Specious sermonizing about ' f a i t h s ' and ' sac r i f i ce ' and 
' sur render to God ' s Wil l ' cannot lead to the es tab l i shment of true 
Islam on earth unless we are shown how to gain faith through a 
better insight into G o d ' s plan, how to e levate our spiri t by living a 
r ighteous life, and how to surrender ourselves to God by doing His 
Will as individuals and as a community , so that we might really 
become ' the best community that has ever been brought forth for 
[the good ofj mank ind ' {Surah 3: 110) ." 
The Message of the Qur'anm 
This represents magnum opus of A s a d ' s work . The present work is 
specially focused on this work and shall be deal t with in the 
following chapters . 
A s a d ' s V i e w s on L e a d i n g M u s l i m R e f o r m e r s 
Asad highl ighted the necessi ty of a dynamic approach to solving 
the problems of the Musl ims by the use of ijtihdd based on the two 
ult imate author i t ies in Islam, The Qur ' an and the authent icated 
tradit ions of the Prophet . He argued pass iona te ly that following 
this rugged path was the only way to ensure a successful revival in 
the Muslim world. In his insis tence on the recourse to independent 
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thinking he drew inspiration from such luminaries of the 
classical, medieval and modern periods as the second Caliph 
'Umar Ibn Al-Khattab (d. 644), 'AH Ibn Hazm (d. 1064), Fakhr 
Al-DIn Al-RazI (d. 1210), Taqi Al- Dm Ibn Taymiyyah (d. 1328), 
Ibn Al-Qayyim Al-Jawziyyah (d. 1350), JamaT Al-DIn Al-Afghani 
(d. 1897) and Muhammad 'Abduh (d. 1905). He was deeply 
respectful of the achievements of the great scholars of the past, 
but was critical of blind deference to individual opinions which 
according to Islamic principles cannot be regarded as infallible. 
He thought that all qualified Muslims were entitled and enjoined 
to exercise their judgment on a wide range of societal issues that 
arise in every age and had not been determined by divine 
revelation or authentic prophetic traditions. In support of his 
position, Asad would frequently cite the prophetic tradition that, if 
one exercised his judgment and was right, God would reward him 
doubly, but if he turned out to be wrong, God would still give him 
a reward. Today, many distinguished scholars endorse the concept 
of ijtihdd enthusiastically. 
Asad's disenchantment with secularism and materialism was the 
child of his very intimate, personal experience of the west. This 
disappointment was deeply felt, searchingly scrutinized and 
trenchantly expressed. The impact of his devastating iconoclastic 
critique of these trends reoriented many away from defeatism to 
pride in their Muslim identity and heritage. Asad's cautionary and 
trailblazing examination of the debilitating effects of secular and 
materialistic thought on society has led to the appearance of 
several excellent studies on the subject. Also, the predictions Asad 
made some sixty-five years ago on the effect of this thought on 
Muslims have not been wide of the mark. 
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Apart from very brief period when he was part of a team, Asad 
always worked on his own. Though he held several leaders of 
modern Islamic reform movements in high esteem, he was too 
independent a thinker not to question their intellectual and 
political currency: he did not grind anybody's ideological or 
political axe. He never belonged to any organized movement, nor 
did he wish to form a socio-political organization to promote his 
reformist ideas. Part of this aversion of his was because Asad had 
little sympathy for the intolerance that often accompanies group 
partisanship; probably, he also felt that the consuming demands of 
organizational efforts had detrimental effects on creative writing. 
But because he was, and remained an intellectual and never 
became an activist or a founder of a party, he did not leave any 
disciples who could carry on and develop his thought. 
For the reasons just mentioned, Asad kept aloof from affiliating 
with the mainstream movements working for the common goal of 
Islamists: the resurgence of Islam. He, however, knew and 
respected the leaders of the major Islamic organizations and 
maintained amicable personal relation with them. He paid tribute 
to them when the occasion called for it but also spoke up in their 
defence or cried in lamentation whenever misfortune touched any 
of them. For example, though he disagreed with "certain points" of 
the Jamd'at-e-Islami's programme, he thought of it as "a positive, 
legitimate movement." He considered the Jama'a t ' s founder, 
Sayyid Abu '1-A'la MawdudT (d. 1979) "not only a great Islamic 
scholar but also dear personal friend of many years' standing." He 
adds: "Although - as is clear from his and my writings - we did 
not concur on all points, our goal and objective was always the 
same: a deepening of the Islamic faith and Muslim culture." He 
also had great affection and admiration for Hasan Al-Banna (d. 
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1949), who launched in the late 1920's the Arab world's most 
powerful Islamic movement, Al Ikhwdn Al-Muslimun. He 
considered Al-Banna "truly the greatest spiritual guide of our 
time, although his thoughts and his programme have often been 
deliberately misrepresented, in the Muslim world as well as in the 
West." Asad denounced strongly the execution of the gifted writer 
and Qur'an commentator Sayyid Qutb (d. 1966) by Egyptian 
President Jamal 'Abd al-Nasir (d. 1970) whose "mindless and 
ferocious persecution of the Brotherhood" was behind this heinous 
act, which violated the lowest standards of decency and justice and 
stunned the entire Muslim World. "... I mourned his death as did 
every believing Muslim..." 
An E s t i m a t e 
Muhammad Asad has emerged as one of the most influential 
writers of 20 l century Islamic literature in English. Likewise his 
readership is across all the major continents of the world. His 
writings have covered large areas: travel and autobiography, 
Sunnah and Shari'ah, jurisprudence and Qur'anic exegesis, 
secularism and Westernization, political theory and constitutional 
lawr. While posterity shall definitely reexamine his position on 
such varied issues and re-consider their relevance to their 
situations, it shall very much study the methodology Asad adopted 
for studying the basic sources of Islam - Qur'an and Sunnah, and 
also the Islamic history, culture and civilization. It is worthwhile 
to study the views of the contemporary scholars and thinkers on 
Asad and his contributions. Hence a separate chapter is devoted to 
such opinions In this work. Asad's magnum opus, The Message of 
the Qur'an, too is worth a detailed study in order to appreciate 
how a leading figure of 2 0 n century looks at the last revealed 
message which continues to be the ultimate source of Divine 
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guidance for all those truth seekers who are s incere in their 
search. 
Asad in his formative years had been under the influence of 
western ideas and western sc iences , inc luding phi losophy, history 
of art, chemistry and physics . He was par t icular ly influenced by 
the then emerging psychoanalys is . He had been exposed to the 
writ ings of German literary genius Rainer Maria Rilke (1875-
1926). whose penet ra t ing , spir i tual is t ic lyricism seems to have 
greatly influenced A s a d ' s wri t ing in German and English 
Surpris ingly Asad never acknowledged it nor showed any 
ineptness to Ri lke or Rilkian manner ism. He had been taught 
Hebrew and learned Talmud and its Exeges i s . This would have 
t remendous ly helped him to learn Arabic (also a Semit ic language) 
and the Q u r ' a n (which is the upholder of the essence of earlier 
versions of Revealed Books) and its Exeges is . 
While Asad in his early years seems to be very virulent in 
at tacking the Western civi l izat ion and pra ises Arabs profusely, his 
later a t t i tude-mel lowing down his cr i t icism of the West and being 
crit ical of the Mus l ims ' (Arabs included) current behaviour pose 
serious quest ions to the maturi ty and consis tency of his views and 
certainly t ra i ts of his personal i ty . 
Ideas, however , great they may be, cannot be total ly divorced from 
the personal i ty who propounds them. Though A s a d ' s ideas too 
have been and cont inue to be subjected to thorough studies more 
and more today, his personali ty too is equal ly approached for 
better unders tanding . 
Asad in quite right in emphasiz ing the crucial impor tance of 
I s lam's basic sources- the Qur 'an and Sunnah - in the resurgence 
KsssBKsg 
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of Islam and the need for fresh ijtihdd, but he seems to belittle the 
importance of the tradition, which has been one of the most 
important medium of conserving and preserving and the 
development of Islamic culture and civilization upto this day. And 
also rather ensures its continuity and development in the days to 
come! 
In this post-modern period, how would one look at the attempts, 
however sincere they might have been, of reconciling the 
modernism with Islam - which may be a contradiction in basic 
terms. However, the million dollar question remains! What 
intellectual formulations can there be, which are in consonance to 
the very spirit of the Revealed paradigm of knowledge and cure 
the contemporary malady of the modern man and takes him to the 
path of Divine scheme? The answer lies in our better 
understanding of our present maladies and the worth of the 
tradition. That may pave the way for our future course of thought 
and action! 
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The Message of the Qur'an - Description^ 
Sources and Exegetical Methodology 
A s a d ' s fondness for the Qur'an 
The Message of the Qur'an, represents Asad's magnum opus. And 
it was God's last message to mankind, the Qur'an, which seized 
Asad both for a moment and for a lifetime - ever since that fateful 
Berlin subway ride on an autumnal day in 1926. 
Many years of Asad's young and mature life were spent in 
contemplating the Qur 'an 's meaning and dreaming of producing a 
new rendering of the Holy Book with a commentary in the 
tradition of the great commentators whose scholarship enriched 
Quranic studies. Even the ten years he had spent labouring on a 
translation of the entire Sahih al-Bukhdri that was to be 
irretrievably lost in the waters of Ravi were a necessary part of his 
attempt to comprehend the divine message: full familiarity with 
the Prophet's tradition was a pre requisite for understanding the 
Qur'an.~ 
Asad's fondness for the Qur'an is made explicit by his own 
writings. "The Qur 'an" asserts Asad, "represents the Ultimate 
manifestation of God's grace to man, the ultimate wisdom, and the 
ultimate beauty of expression: in short, the true Word of God."J 
Q u r ' a n - A Unique Phenomenon 
Asad is rightfully amazed at the beginning and closing revelations. 
He quotes them thus: 
Read in the name of thy Sustainer, who has created - created man 
out of a germ-cell! 
Read ~ for thy Sustainer is the Most Beautiful One who has taught 
[man] the use of the pen-taught man what he did not know. 
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With these opening verses of the ninety-s ixth surah - with an 
allusion to m a n ' s humble biological origin as well as to his 
consciousness and inte l lect-began, early in the seventh century of 
the Christ ian era, the revelat ion of the Q u r ' a n to the Prophet 
Muhammad, destined to continue during the twenty- th ree years of 
his ministry and to end, shortly before his death, with verse 281 of 
the second Surah: 
And be conscious of the day on which you shall be brought back 
uplo God, where upon every human being be repaid in full for 
what he has earned, and none shall be wronged. 
Between these first and the last verses (the first and the last in the 
chronological revela t ion) unfold a book which , more than any 
other single phenomenon known to us, has fundamental ly affected 
the re l ig ious , social and poli t ical history of the World . 3 
Asad compares the mult ifaceted and depth of the impact of Qur ' an 
on human lives and history with the other sacred sc r ip tures : 
No other sacred scripture has ever had a s imilar ly immediate 
impact upon the lives of the people who first heard its message 
and, through them and the generat ions that fol lowed them, on the 
entire course of c ivi l izat ion. What type of society was created 
under the influence of the Qur ' an? Asad answers : It shook Arabia, 
and made a nation out of its perennial ly warr ing t r ibes ; within a 
few decades , it spread its world view far beyond the confines of 
Arabia and produced the first ideological society known to man: 
through its insis tence on consciousness and knowledge , it 
engendered among its followers a spirit of in te l lectual curiosity 
and independent inquiry, ul t imately resul t ing in the splendid era of 
learning and scientif ic research which d is t inguished the world of 
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Islam at the height of its cultural vigour... How the present age, 
the age of science is an outcome of Quran i c teachings Asad 
opines: ...And the culture thus fostered by the Qur'an penetrated 
in countless ways and buy-ways into the mind of medieval Europe 
and gave rise to that revival of Western culture which we call the 
Renaissance, and thus became in the course of time largely-
responsible for the birth of what is described as the "age of 
Q 
science": the age in which we are now living. 
While the impact of the Qur'anic teachings on medieval Europe 
and the subsequent positive developments over there in now an 
established fact, Yet the fact remains Renaissance of Europe as 
such and the "age of science", may not be presented in the idiom 
and terms which convey the impression that "Renaissance" and 
"age of science" and Islam are one in spirit and goals. Asad has 
himself been critical of western materialistic philosophies as 
such. 
Asad sees all such great historical changes - in the final analysis, 
being brought by the message of the Qur'an and elaborates: ... 
And it was brought about through the medium of the people whom 
it inspired and to whom it supplied the basis for all their ethical 
valuations and a direction for all their worldly endeavours: for, 
never has any book - not excluding Bible - been read by so many 
with a comparable intensity and veneration; and never has any-
other book supplied to so many, and over so long a span of time, a 
similarly comprehensive answer to the question, "How shall I 
believe in order to achieve the good life in this world and 
happiness in the life to come?" 
About the possibility of misreading the answer from the book Asad 
clarifies: However, often individual Muslims may have misread 
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this answer, and however for many of them may have departed 
from, the spirit of its message , the fact remains that to all who 
believed and bel ieve in it, the Qur ' an represents the ul t imate 
manifestat ion of G o d ' s grace to man, the u l t imate wisdom, and the 
ult imate beauty of express ion: in short, the true Word of God, 
Q u r ' a n - A s a d ' s L i f e t i m e S t u d y 
In order to unders tand the book of God correct ly , Asad spent a 
lifetime of study on its contempla t ion and s tudied its allied 
sciences along with t radi t ions of Prophet (S). He stayed in Saudi 
Arabia, learnt the Qur ' an , Hadith and Is lamic his tory. He got a 
good command of Arabic language. He lived among the Bedouins 
to unders tand the nuances of the language, the G o d ' s book is in. 
He s tates: I s tudied the Qur ' an and the Tradi t ions of the Prophet 
(Peace and bless ings be upon him); I s tudied the language of Islam 
and its his tory, and a good deal of what has been wri t ten about it 
and against it. I spent over five years in the Hijaz and Najd, 
mostly in a l -Madmah , so that I might exper ience something of the 
original sur roundings in which this rel igion was preached by the 
Arabian Prophet . As the Hijaz is the meet ing centre of Musl ims 
from many countr ies , I was able to compare most of the different 
rel igious and social views prevalent in the Is lamic world in our 
days. Those studies and compar isons created in me the firm 
convict ion that Islam, as a spir i tual and social phenomenon , is still 
in spile of all drawbacks caused by the def ic iencies of the 
Musl ims, by for the greatest driving force mankind has ever 
exper ienced, and all my interest became, s ince then, centered 
around the problem of its regenera t ion. ' He further says: The 
work which I am now placing before the publ ic is based on a 
lifetime of study and of many years spent in Arabia . It is an 
attempt - perhaps the first at tempt - at a really idiomatic , 
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explanatory rendition of the Qur'anie message into a European 
language. 
Why the Need of New T r a n s l a t i o n and Exeges is of the 
Q u r ' a n ? 
Asacl highlights the perplexing situation the Westerners feel when 
they observe Muslim attitude to the Qur'an and looks for reasons 
behind it: The attitude of the Muslims towards the Qur'an 
perplexes, as a rule, the Westerner who approaches it through one 
or another of many existing translations. Where the believers, 
reading the Qur'an in Arabic, sees beauty, the non-Muslim reader 
often claims to discern "crudeness"; the coherence of the Qur'anie 
world-view and its relevance to the human condition escape him 
altogether and assume the guise of what, in Europe's and 
America's Orientalist literature, is frequently described arc 
"incoherent rumbling;'3 and passages which, to a Muslim, are 
expressive of sublime wisdom, often sound "flat" and 
"uninspiring" to the Western ear. And yet, not even the most 
unfriendly critics of the Qur'an have ever denied that it did, in 
fact, provide the supreme source of inspiration - in both the 
religious and cultural senses of this word - to innumerable 
millions of people who, in their aggregate, have made an 
outstanding contribution to man's knowledge, civilization and 
social achievement. How can this paradox be explained?1" 
Asad is not convinced by the explanations generally offered in this 
regard, he says: It cannot be explained by the too-facile argument, 
so readily accepted by many modern Muslims, that the Qur'an has 
been "deliberately misrepresented" by its Western translators. For, 
although it cannot be denied that among the existing translations 
in almost all the major European languages there is many a one 
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(hat has been inspired by malicious prejudice and especially in 
early times - by misguided missionary zeal, these is hardly any 
doubt that some of the more recent translations arc the work of 
earnest scholars who, without being actuated by any conscious 
bias, have honestly endeavored to render the meaning of the 
Arabic original into this or that European language, and in 
addition, there exist a number of modern translations by Muslims 
too who, by virtue of their being Muslims, cannot by stretch of 
imagination be supposed to have 'misrepresented' what to them, 
was a sacred revelation.15 "Still", Asad asserts: translations -
whether done by Muslims or non-Muslims - has so far brought the 
Qur'an - nearer to the hearts or minds of people raised in a 
different religious and psychological climate and revealed 
something, however little, of its real depth and wisdom. Looking 
for the plausible explanations, Asad admits: To some extent this 
may be due to the conscious and unconscious prejudice against 
Islam which has pervaded western cultural notions ever since the 
time of the Crusades - an intangible heritage of thought and 
feeling on the part not only of the Western "man in the street" but 
also, in a more subtle manner, on the part of scholars bent on 
objective research. But even this psychological factor does not 
sufficiently explain the complete lack of appreciation of the 
Qur'an in the Western world, and this in spite of its undeniable 
and ever increasing interest in all that concerns the world of 
Islam.' 
Looking further for more solid reasons for Westerners remaining 
generally unimpressed by Qur'an, Asad says; It is more than 
probable that one of the main reasons for this lack of appreciation 
is to be found in that aspect of the Qur'an which differentiates it 
fundamentally from all other sacred scriptures: it stresses on 
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reason as valid way to faith as well as its ins is tence on the 
inseparabi l i ty of the spiri tual and the physical (and, therefore , also 
social) spheres of human exis tence: The inseparabi l i ty of man ' s 
daily act ions and behaviour , however "mundane '" , from his 
1 O 
spiri tual life and dest iny. 
Putt ing the part ial blame on the Westerners , Asad complains of 
their p roblems: This absence of any divis ion of reali ty into 
"phys ica l " and "sp i r i tua l" compar tments makes it difficult for 
people brought up in the orbit of other re l ig ions , with their accent 
on the " superna tu ra l " element al legedly inherent in every true 
rel igious exper ience , to appreciate the p redominan t ly rational 
approach of the Qur ' an to all re l igious ques t ions . Consequent ly , 
its constant in terweaving of spir i tual t eachings with pract ical 
legislat ion perplexes the Western reader , who has become 
accustomed to identifying ' re l ig ious expe r i ence ' with a thrill of 
numinous awe before things hidden and beyond all intel lectual 
comprehens ion, and is suddenly confronted with the claim of the 
Qur ' an of being a guidance not only towards the spir i tual good of 
the here after but also towards the good life - sp i r i tua l , physical 
and social - a t ta inable in this world. In short , the Westerner 
cannot readily accept the Qur ' an ic thesis that all life, being God-
given, is a unity and that problem of the flesh and of the mind, of 
sex and economics , of individual r igh teousness and social equity 
are int imately connected with the hopes which man may readily 
entertain with regard to his life after death. Th is , in my opinion, is 
one of the negat ive , uncomprehending at t i tude of most Westerners 
towards the Qur ' an and its teachings . But still another - and 
perhaps even more decisive - reason may be found in the fact that 
the Qur'an itself has never yet been presented in any European 
language in a manner which would make it truly comprehensible. 
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Making an analysis of t ranslat ion of the Qur ' an in European 
languages, Asad traces a common weakness or inadequacy on the 
part of all t rans la tors , he e laborates ; When we look at the long list 
of t ransla t ions - beginning with the Latin words of the high 
Middle Ages and cont inuing up to the present in almost every 
European tongue - we find one common denomina tor between 
their authors , whether Musl ims or non-Mus l ims : all of them were 
- or are - people who acquired their knowledge of Arabic through 
academic study alone: that is, from books. None of them, however 
great his scholarship , has ever been familiar with the Arabic 
language as a person is familiar with his own, having absorbed the 
nuances of its idiom and its phraseology with an active, 
associat ive response within himself, and hear ing it with an ear 
spontaneously at tuned to the intent under ly ing the acoustic 
symbolism of its words and sentences . For, the words and 
sentences of a language - any language - are but symbols for 
meanings convent ional ly , and subconsc ious ly , agreed upon by 
those who express their percept ion of real i ty by means of that 
+ • 1 4 - 20 
part icular tongue . 
Del ineat ing the point further Asad says: Unless the t ranslator is 
able to reproduce within himself the conceptua l symbol ism of the 
language in quest ion - that is, unless he hears it " s i n g " in his ear 
in all its na tura lness and immediacy - his t rans la t ion will convey 
no more than the outer shell of the l i terary matter to which his 
work is devoted, and will miss, to a higher or lesser degree, the 
inner meaning of the original : and the greater the depth of the 
original , the farther must such a t rans la t ion devia te from its 
spirit.21 
Accept ing the scholarship of some of the t rans la tors , Asad makes a 
qualified s ta tement regarding their ou ts tanding s ta tus , thus: No 
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daubs, some of the t ransla tors of the Qur ' an whose works are 
accessible to the Western public can be descr ibed as outstanding 
scholars in the sense of having mastered the Arabic grammar and 
achieved a considerable knowledge of Arabic l i te ra ture ; but this 
mastery of grammar and this acquaintance with l i terature cannot 
by itself, in the case of t ranslat ion from Arabic (and especial ly the 
Arabic of the Qur ' an ), render the t ranslator independent of that 
intangible communion with the spirit of the language which can be 
achieved only by l iving with it and in it."" 
P e c u l i a r i t i e s of A r a b i c L a n g u a g e w h i c h t h e W e s t e r n e r s a r e 
U n a c c u s t o m e d to 
Asad seems to be eager to highl ight some of the pecul iar i t ies of 
the Arabic language, which Westerners are unaccus tomed to. He 
explains: Arabic is a Semitic tongue: in fact, it is the only Semitic 
tongue which has remained uninterruptedly al ive for thousands of 
years; and it is the only l iving language which has remained 
entirely unchanged for the last fourteen cen tur ies . These two 
factors are extremely relevant to the p rob lem, which we are 
cons ider ing . Since every language is a f ramework of symbols 
express ing its peop l e ' s part icular sense of l i fe-values and their 
par t icular way of reali ty, it is obvious that the language of the 
Arabic - a Semit ic language, which has remained unchanged for so 
many centur ies - must differ widely from anything to which the 
Western mind is accustomed. The difference of the Arabic idiom 
from any European idiom is not merely a mat ter of its syntact ic 
cast and the mode in which it conveys its ideas; nor is it 
exclusively due to the wel l -known, ext reme flexibility of the 
Arabic grammar ar is ing from its pecul iar system of verbal " roo t s" 
and the numerous stem-forms which can be der ived from these 
roots; nor even to the extraordinary r ichness of the Arabic 
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vocabulary: it is a difference of spirit and l i fe-sense. And since 
the Arabic of the Qur ' an is a language which at tained to its full 
maturity in the Arabic of fourteen centur ies ago, it follows that in 
order to grasp its spirit correct ly, one must be able to feel and hear 
this language as the Arabs felt and heard it at the t ime when the 
Qur ' an was being revealed, and to unders tand the meaning which 
they gave to the l inguist ic symbols in which it is expressed. 2 J 
Delving further into the pecul iar i t ies of the Arabic language, Asad 
goes on: We Musl ims believe that Qur ' an is the Word of God. 
revealed to the Prophet Muhammad through the medium of a 
human language. It was the language of the Arabian Peninsula : the 
language of the people endowed with that pecul iar quick-
wit tedness which the desert and its feel of wide , t imeless expanses 
bestows upon its chi ldren: the language of people whose mental 
images, f lowing without effort from associa t ion to associat ion, 
succeed one another in rapid progress ion and often vault 
el l ipt ical ly over in termediate - as it were , " se l f -unders tood" -
sequences of thought towards the idea which they aim to conceive 
or express . The el l ipt icism (called ijdz by the Arab phi lo logis ts ) is 
an integral character is t ic of the Arabic idiom and, therefore , of the 
language of the Qur ' an - so much so that it is imposs ib le to 
understand its method and inner purport wi thout being able to 
reproduce within oneself, ins t inct ively, someth ing of the same 
quality of e l l ipt ical , associat ive thought . Now this abil i ty comes to 
the educated Arabs almost automat ica l ly , by a process of mental 
osmosis , from his early chi ldhood: for, when he learns to speak his 
tongue proper ly , he subconsciously acquires the mould of thought 
within which it has evolved and, thus, impercept ib ly grows into 
the conceptual environment from which the Arabic language 
derives its pecul iar form and mode of express ion . Not so, however , 
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the non-Arab who becomes acquainted with Arabic only at a 
mature age, in result of a conscious effort, that is, through study: 
for, what he acquires is but a readymade, outward structure devoid 
of that intangible quality of ellipticism which gives to the Arabic 
idiom its inner life and reality. 
Asad does not rule out the possibility of non-Arab mastering the 
Arabic language but puts certain conditions. He explains: This 
does not, however, mean that a non-Arab can never understand 
Arabic in its true spirit: it means no more and no less than that he 
cannot really master it through academic study alone, but needs, in 
addition to philological learning, an instinctive "feel" of the 
language. Now it so happens that such a "feel" cannot be achieved 
by merely living among the modern Arabs of the cities. Although 
many of them, especially the educated ones, may have 
subconsciously absorbed the spirit of their language, they can 
rarely communicate it to an outsider - for the simple reason that 
however high their linguistic education, their daily speech has 
become, in the course of centuries, largely corrupted and estranged 
from pristine Arabic. Thus, in order to obtain the requisite "feel" 
of the Arabic language, a non-Arab must have lived in long and 
intimate association with people whose daily speech mirrors the 
genuine spirit of their language, and whose mental processes are 
similar to those of the Arabs who lived at the time when the 
Arabic tongue received its final colouring and inner form. In our 
day, such people are only the Bedouin of the Arabian Peninsula, 
and particularly those of Central and Eastern Arabia. For, not 
withstanding the many dialectical peculiarities in which their 
speech may differ from the classical Arabic of the Qur'an, it has 
remained - so far - very close to the idiom of the Prophet 's time 
and has preserved all its intrinsic characteristics."5 Jn other words. 
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familiarity with the Bedouin speech of Central and Eastern Arabia 
- in addi t ion, of course , to academic knowledge of classical 
Arabic - is the only way for a non-Arab of our t ime to achieve an 
intimate unders tanding of the diction of the Q u r ' a n . And because 
none of the scholars who have previously t rans la ted the Qur 'an 
into European languages has ever fulfilled this prerequis i te , their 
t ranslat ions have remained but distant , and faulty, echoes of its 
meaning and spiri t . 
A s a d t a k e s up the C h a l l e n g e 
Not being satisfied with the exist ing t rans la t ions of the Word of 
God into European languages , Asad being convinced of his 
capabi l i t ies , that he could produce a bet ter render ing of the 
Qur ' an , focused on t ransla t ion and exeges is . It took him seventeen 
years of hard work to complete the work." A pre l iminary , limited 
edition of part of this work, compris ing the first nine surahs of the 
Qur ' an , was publ ished in 1964. The first (Madinah) edit ion was 
destroyed as A s a d ' s Saudi hosts raised ser ious object ions to some 
of his formulat ions . Among them being: Isrd' and Mi'raj not as 
physical occurrences but as purely spiri tual (Appendix- IV); the 
view that the jinn in some cases should be unders tood as 
' e lementa l forces of na tu re ' , like Be rgson ' s elan vital (Appendix-
I l l ) , also his interpretat ion of 24:31 and 33:59 to the effect the 
question as to whi ther women had to wear the hijdb or not was 
cultural ly condi t ioned and also denial of Asad that the Qur ' an ic 
verses could abrogate each other. So Asad publ ished The 
Message of The Qur'an h imself in 1980 in Gibra l ta r and it was 
reproduced in 1984, 1993, 1997, 2003 and 2004. 
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F i n a n c e r s of the P r o j e c t 
Asad began work on the translation and exegesis in 1960. Such a 
large - scale project required the support of a patron, and he 
eventually appeared in the form of Saudi Arabia 's King Fay sal (r. 
1964-75). Asad had known Faysal since 1927. He reestablished a 
link in 1951, when paid his first visit to Saudi Arabia in eighteen 
years, and he nurtured the tie as Faysal began his ascent to the 
throne. Asad became one of Faysal's most fervent enthusiasts, 
seeing in him a vast improvement over Ibn Saud. "Whenever I 
reflect on the manner in which King Faysal rules over his realm", 
wrote Asad, "it appears to me as the fulfillment of every promise 
which the life of his father had held out and left open." Still 
Faysal was a dutiful son, and this praise could not cancel out 
Asad's stinging indictment of Ibn Saud, made in The Road to 
Mecca. As it happened, however, this obstacle was not 
insurmountable: in later editions of the book, Asad completely 
excised his enumeration of Ibn Saud's failings, replacing them 
with a few pages of banal ruminations on the deser t / 
Faysal renewed Asad's Saudi patronage. In 1963, Faysal had the 
Muslim World League in Mecca subscribe in advance to Asad's 
planned translation, which he began to compile in Switzerland. 
Asad published a limited edition of first nine surahs in 1964. At 
about that time, he moved to Tangier, settling in a comfortable 
villa surrounded by cypress trees and bougainvillaea, where he 
worked to complete the translation. In 1980, he published the full 
translation and commentary in Gibraltar, under the title The 
Message of the Qur'an. In 1974, even before the translation was 
published in full, it was banned in Saudi Arabia. Asad was left to 
finish the work on his own, supported financially by his friends. 
Fortunately Asad had many including Shaykh Ahmad Zaki al-
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Yamani (b. 1930), the Saudi minister of oil and natural resources 
and "my brothcr-in-spirit", to whom Asad devoted a collection of 
his essays a few years later. 
The Message of the Qur'dn Translated into Other 
L a n g u a g e s 
Asad's English translation and Exegesis is perhaps the only one 
which has been further translated en toto into several languages 
such as Turkish and Swedish/ - Even his original work has seen 
many reproductions. However, its latest edition (2003), licensed 
by Asad's widow Pola Hamida, and elegantly, even luxiously, 
printed by the Oriental Press in Dubai, is more than a 
reproduction. While faithfully reproducing Asad's translation and 
footnotes, the new version comes with a prologue by Hasan Gai 
Eaton, transliteration of the Qur'anic text (on the right side 
column), explaining Notes on the transliteration, a general index, 
multicolored calligraphic illustrations, and a book marker with key 
elements of the book only grow from 999 to 1164 pages because 
its format was slightly increased in size from original to 28!/2 x 23 
cms/'1 
Asad's text was only marginally ' tempered' with: by adapting it to 
the new transliteration system used (e.g. Al-Haqqah becoming Al-
Haaqqah or Al-Isra' , becoming Al- ' Israa ' ) ; by moving the verse 
numbers to the end within the translation as found in the Arabic; 
by replacing the Arabic numerals by the occidental ones within the 
Qur'anic text; and by indicating the number of verses of each 
Surah in the table of contents. 
Gai Eaton's prologue, which includes a short biography of Asad, 
is extra ordinarily perceptive. He concludes that ;no one has 
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succeeded (better) - or come closer to succeeding - in conveying 
the meaning of the Qur'an (p. iii). Eaton manages to convey 
beautifully the awe this unique divine revelation commands, 
clearly spelling out why the Qur'an is a scripture without equal; 
sui generic, an aliud. I warn only against the reveling in a 
supposed symmetry between Jesus as incarnation and the Qur'an 
as inlibration of God (p. iii). This is not only doubtful but 
theologically dangerous importation of a thoroughly Christian 
concept. Eaton strongly mistakes the book's title 'The Message of 
the Qur'an' for 'The meaning of the Qur 'an ' (p. iv). His remark 
that the Frankfurter Zeitung was edited by a relative when Asad 
worked there is incorrect/ 
The General Index (pp. 1141-1164) is particularly useful because 
it uses keywords which, like 'Homosexuality' , 'Polygamy', or 
'Freedom of Choice' do not appear as such in the Quran ic text. In 
view of this one wonders why other terms are missing like 
Atheism, Begging, Diplomacy, Drugs, Ecology, Eschatology, 
Eternity, Etiquette, Illegitimate Children, Immigration, 
Incarnation, Khalifah, Menstruation, Military Service, 
Monotheism, Music, Mysticism, Necklace, Original Sin, Perjury, 
Pluralism, Polytheism, Poverty, Predestination, Reason, Saints, 
Sufis. Theft, Treason, Ummah, or Wastefulness. There is no end to 
it once you enter into this path. 
F e a t u r e s of The Message of The Qur'an 
1980 edition of the book which was produced in a full form -
complete translation and Exegesis during the life time of 
Muhammad Asad shall be the reference book for our discussions in 
this work.' The book has beautiful glazed cover with golden 
inscriptions, carrying the title... 
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The Message of 
THE QUR'AN 
In the middle is a beautiful Islamic motif crescent and five 
cornered star. The star is made of first verse of the Qur'an: 
a Muslim calligraphic achievement. Crescent is made out of the 
first article of Islamic faith: 38 
Aesthetically a soothing scene. 
At the bottom appears: 
T R A N S L A T E D AND E X P L A I N E D 
by 
Muhammad Asad 
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The page inside the cover carries the t i t le of the book and a large 
Islamic art and ca l l igraphic i l lustrat ion of the Q u r ' a n i c verse : 
Next page too carries the ti t le of the book along with the name -
Muhammad Asad. It also carries the inscr ip t ion: 
DAR A L - A N D A L U S GIBRALTAR 
It is followed by an Islamic art i l lustrat ion. Fac ing the page, are 
writ ten Q u r ' a n i c words 
For the people who think, the work is that way dedica ted to those 
who think; At the top, is inscribed Qur ' an i c verse ! 
embel l ished in beautiful art form. At the bot tom appears : 
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PUBLISHED BY THE GRACE OF GOD 
AT THE BEGINNING OF 
THE FIFTEENTH CENTURY OF THE HIJRAH 
The significance of the verse at the top of this page cannot be lost 
on those who believe, the Qur'an, the Word of God and are 
convinced of God's assurance that it is He who guarantees its 
safety. Dedicating the book for those who think is not only 
significant from the angle that Qur'an exhorts it, rather its, 
selection by Asad highlights his approach to the book and clearly 
his invoking peoples' mental capabilities for the appreciation of 
the contents of the book. The publication of the book at the advent 
of the new Islamic century it seems, is hoped to herald a 
regeneration of Islamic culture and civilization in the following 
century. 
The following page gives the publishing details: Complete edition 
published in 1980 by Dar al-Andalus Limited, 3 Library Ramp, 
Gibraltar. Copyright is reserved for Pola Hamida Asad, wife of 
Muhammad Asad. E.J. Brill - London - Publishers and 
Booksellers, 41, Museum Street, London WCIA ILX, are shown as 
distributors. The page gives information about 'A preliminary, 
limited edition of part of this work, comprising the first nine 
Surahs of the Qur'an, was published in 1964, at the top. 
Contents are spread over four pages. There is an eight page 
'Forward' by Asad, followed by two pages of 'works of 
Reference.' Next are names of the Qur'anic Surahs 1-114 in the 
traditional order. At the end are four appendices: 
1) Symbolism and Allegory in the Qur 'an; 
2) Al-Muqatta'at; 
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3) On the Term and Concept of Jinn; 
4) The Night Journey. 
At the end appears the Arabic inscription: 
It is indicative of the humility and humbleness of Asad and his 
gratefulness to God, whose grace helped him to complete the 
work. Salutation and prayers are offered in honour of the Prophet 
Muhammad, who brought the last Message of God and is the seal 
of the Prophets. 
In the "Forward', Asad terms Qur'an as a unique phenomenon, 
unparallel by anything like it, which has fundamentally affected 
the religious, social and political history of the world. Asad 
considers the renaissance of Europe and the 'age of science' being 
possible only when the Europeans during the middle ages got 
inspiration from Muslim civilization - which had been the 
outcome of the Qur'anic phenomenon. 
As the book has continued to be venerated by the million and 
millions of the Muslims round the globe, down the history, who 
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see beauty in the ultimate forms in it, who find its passages 
expressive of sublime wisdom, the question perplexes Asad why 
the western non-Muslim reader of its translations does not share 
this experience. 
Asad blames the hitherto translators of the Qur'an into European 
languages for not being adequately competent to understand the 
nuances of the Arabic language as their language learning had 
been only academic. They did not live among the Bedouins of 
Central and Eastern Arabia - who are vital link for understanding 
and having the "feel"' of the language of the Qur'an. Though he 
blames the Westerners concept of religion aswell ' , who are 
accustomed to the division of reality into "physical" and 
"spiritual" compartments and also who do not consider reason as a 
valid way leading to the path of truth or religion, yet he declares 
that "the Qur'an itself has never been presented in any European 
language in a manner which would make it truly comprehensible." 
Asad highlights some of the peculiarities of the Arabic language 
which make doubly important for any translator of the Qur'an to 
"feel" the language before he undertakes to translate it. 
Asad pinpoints some of the important steps which a Qur'an 
translator must take and gives us some features of his attempt at 
translating the Qur'an. 
W o r k s of Refe rences 
About the copy of the Qur'an used by Asad for translation and 
Exegesis, he explains: This work is based on the recension of Hafs 
Ibn Sulayman al-Asadi, as it appears in the so-called "Royal 
Egyptian' edition of the Qur'an, first published in Cairo in 1337H. 
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and regarded by Arab scholars as the most exact of all exist ing 
, • . • 4 4 
edi t ions. 
When referring in the explanatory notes to a par t icular Qur ' an ic 
passage, the number of the surah is followed by a colon and the 
verse number: e.g., 3:28 signifies surah 3, verse 28; similarly, 
6:138-140 and 142 stands for surah 6, verses 138-140 and verse 
142. (It should be noted that in the t ransla t ion and the verse-
numbers -cor responding to those of the Cairo edi t ion - have been 
placed within parenthes is at the beginning of each verse , and not, 
as in the Arabic text, at the end.) 
Asad has provided a long list of works , cover ing most ly books on 
the Qur ' an ic Exeges is , Hadith, Hadith In te rpre ta t ion , Is lamic 
history, Surah phi lology and encyclopaedia of Islam, in a 
chronological order. The list of the works and authors , as 
presented by him, is reproduced below. About the publ icat ion 
details of these works , Asad makes it clear: Inasmuch as many of 
the works ment ioned below - and referred to in the explanatory 
notes - have been publ ished in several edi t ions , no useful purpose 
would have been served by indicat ing the edit ion ut i l ized by the 
translator . As for works which exist in single or easi ly identif iable 
edi t ions, the place and date of publ ica t ion have been stated 
below. 
The explanat ions of the classical Qur ' an - commenta to rs referred 
to in the notes will be found, unless o therwise indicated , in the 
context of a par t icular au thor ' s commentary on the Q u r ' a n i c verse 
under considera t ion . References to d ic t ionar ies re la te - unless 
otherwise indicated - to the art icle deal ing with the root-from of 
the work concerned. 4 7 
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All references to the Bible relate to the Author ized King James 
Version. 
Abu D a ' u d Abu D a ' u d Sulayman al A s h ' a t h (d. 275H.) Kitah 
as-Sunnan. 
One of the most important of the Sunnan works . The compiler , 
Abu Da 'ud , examined 500,000 t radi t ions , and picked up 4,800 of 
them for his work on which he laboured for twenty years . The 
Sunnan works const i tu te the r ichest branch of Hadi th l i terature . 
Since the ear l iest period in the history of Is lam, the t radi t ional is t s 
at tached more importance to the legal t radi t ions {Ahadith al-
Ahkdm) and the dogmatical t radi t ions than to the historical 
(maghdzf). 
Asds Mahmud Ibn 'Uraar az -Zamakhshar i 
(d. 538H.) , Asds al-Baldghah 
Baghawi Al-Husayn Ibn M a s ' u d a l -Far ra ' 
Al-Baghawi (d. 516H.) , Ma'dlim at-Tanzil 
Baydawi Abd Allah Ibn 'Umar a l -Baydawi (d. 685 or 
691H.) 
Al-Husayn Ibn M a s ' u d a l -Far ra ' 
Anwar al-Tanzll wa Asrdr al-Ta 'wil 
BayhaqI Abu Bakr Ahmad Ibn Husayn a l -Bayhaql (d. 
458FL), Kitdb as-Sunan al-Kubrd 
Biddy at 
Al-Mujtahid Muhammad Ibn Ahmad ibn Rushd (d. 595H.) , 
Biddyat al-Mujtahid wa-Nihdyat Al-Muqtasid, 
Cairo, n.d. 
Bukhari Muhammad Ibn I sma ' i l a l -Bukhar i 
(d. 256H.) , Al-Jdmi'as-Sahih 
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The most important of not only all the Musannafs 
but of all the works in Hadlth l i tera ture is the al-
Jdmi'as-Sahih of a l -Bukhari who interrogated 
more than 1000 masters of Hadlth who lived in 
places so distant from one another as Balkh, 
Merv, Nishapur , the Hijaz, Egypt and 
Mesopotamia . Al -Bukhar i sought aid of prayers 
before recording t radi t ion and weighed every 
word that he wrote with scrupulous exact i tude. 
He devoted more than one-fourth of his life to 
the actual compilat ion of his work, and at the end 
produced his epoch-making book which is 
accepted by most of the t radi t ion as the most 
authent ic work in Hadlth l i te ra ture , and which is 
considered by the Musl ims in general as an 
authori ty next only to the Qur ' an . 5 1 
DarimI Abu Muhammad 'Abd Allah a l -Dar imi 
(d. 255H.) , Kitab as-Sunan. 
Darqutnl 'Al i Ibn 'Umar ad-Darqutnl 
(d. 3 85H.), Kitab as-Sunnan. 
Encyclopaedia 
of Islam (1st ed.) Leyden 1913-38: 
Fd'iq Mahmud Ibn 'Umar az -Zamakhshar i (d. 538H.) , 
Kitab al-Fd'iq fi Gharib al-Hadith, Hyderabad 
1324 
Path al-Bdri Ahmad Ibn 'Ali Ibn Hajar a l -Asqa lan l (d. 852H.) 
Path. al-Bdri bi-Sharh Sahih al-Bukhari, Cairo, 
1348H. 
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Hakim Sec Musladrak. 
Ibn I.Ianbal Ahmad Ibn Muhammad lbn Hanbal (d. 241H.), 
Al-Musnad. 
Ibn IJazm See Muhalld 
Ibn Hibban Muhammad Ibn Ahmad Ibn Hibban (d. 3 54H.), 
Kitdb at-Taqdsim wa'l-Anwdr 
Ibn Hisham "Abd al-Malik Ibn Hisham (d. 243IL), 
Sirat an-Nabi 
Ibn Kathlr Abn'1-Fida' Isma'Il Ibn Kathlr (d. 774H.), 
Tafsir a/-Qur'an, Cairo, 1343-47H. 
Ibn Khallikan Ahmad Ibn Ibrahim Ibn Khallikan (d. 681H.), 
Wafdydt al-A'ydn wa-Anbd' Abnd' az-Zamdn, 
Cairo, 1310H. 
Ibn Majah Muhammad Ibn Yazid Ibn Majah al-Qazwinl (d. 
273 or 275 H.) Kitab as-Sunnan. 
Ibn Qayyim Abu 'Abd Allah Muhammad lbn Qayyim al-
Jawziyyah (d. 751 H.) Zdd al-Ma'dd fi Hajj 
Khayr al-'Ibad, Cairo, 1347 H. 
Ibn Sa'd Muhammad Ibn Sa'd (d. 230H.), Kitab at-
Tabaqat al-Kabir, Leyden 1904-28. 
lbn Taymiyyah Taqi al-DIn Ahmad Ibn Taymiyyah al-Harrami 
(d.911 H), Tafsir Sitl Suwar, Bombay 1954. 
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Itqan 'Abd ar-Rahman Jalal ad-Din as-Suyuti (d.91 1 
H.) , Al-Itqdn fi 'Ulum al-Qur'an. 
Jawhari Abu Nasr Isma'Ti ibn Hammad al -Jawhar l (d. 
about 400 H.), Taj al-Lughah wa-Sihdh al-
'Arabiyyah, Bulaq 1292 H. 
Kashdf See Zamakhshar l 
Lane Wil l iam Edward Lane, Arabic-English Lexicon, 
London 1863-93. 
Lisdn al-'Arab Abu'1-Fadl Muhammad ibn Mukar ram al-Ifriql 
(d.711 H.) , Lisdn al-'Arab. 
Mandr Muhammad Rashid Rida, Tafsir al-Qur'an 
(Known as Tafsir al-Mandr), Cairo 13 67-72 H. 
Mufraddt See Raghib 
Mughm Jamal al-DIn 'Abd Allah ibn Yusuf al-Ansari 
(d.761 H), Mughm 7 -Labib 'an Kutud al-A 'drib. 
Muhalld Abu Muhammad 'Al l ibn Hazm (d. 456 H), Al-
Miihalld, Cairo 1347-52 H. 
Muslim Muslim ibn al-Hajjaj an-NIsaburi (d.261 II.) 
Kitdb as Sahih. 
The posi t ion of the Sahih al-Bukhdri in Hadith l i tera ture is not 
unrival led. Another Sahih was compiled a lmost s imul taneously 
with it, and it was considered almost super ior to the Sahih al-
Bukhdri by some, equal to it by many, and next to it most of the 
t radionis ts . It is the Sahih of Musl im b. Hajjaj3 2 
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Mustadrak Muhammd ibn 'Abd Al lah a l -Hakim (d. 405 H. 
Al-Mustadrak 'ala's-Sahihayn fi'l-Hadith. 
Hyderabad 1334-41 H. 
Muwatta' Malik ibn Anas (d. 179 H.) , Al-Muwatta' 
Nasa ' I Ahmad ibn Shu 'ayb an -Nasa ' i (d. 303 H.), Kitdb 
as-Sunan. 
Nayl al-Awtdr Muhammad ibn 'Al l A s h - S h a w k a m (d. 1255 H.), 
Nayl al-Awtdr Sharh Muntaqd al-Akhbdr, Cairo 
1344 H. 
Nihdyah 'AH Ibn Muhammad ibn a l -Aht i r (d.630 H.) , An 
Nihdyah fi Gharib al-Hadith 
Qdmus Abu ' t -Tah i r Muhammad ibn Ya 'qub al-
Firozabadi (d.817 H.) , Al Qdmus. 
Raghib A b u ' l Qasim Husayn ar -Raghib (d. 503 H.), Al-
Mufraddt fi Gharib al- Qur'dn. 
Razi Abu'1-Fadl Muhammad Fakhr ad-Din ar-Razi (d, 
606 H), At-Tafsir al-Kabir 
Shawkani see Nayl al-Awtdr 
State and 
Government Muhammad Asad, The Principles of State and 
Government in Islam, Univers i ty of California 
Press , 1961. 
Suyuti See Itqdn 
Tabaqdl See Ibn Sa 'd 
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Tabarl Abu Ja ' far Muhammad ibn J a n r at- Tabar! (d.310 
H .), Jdmi'al-Baydn 'an Ta'wil al-Qur'an. 
Taj al-'Arus Murtada az-Zabidl (d. 1205 H.), Taj al-'Arils. 
TirmidhI Muhammad ibn ' I sa a l -Tirmidhi (d. 275 or 
279H.) , Al - Jami ' as-Sahlh. 
Waqidi Muhammad ibn 'Umar al- Waqidi (d.207 H.) 
Kitdb al-Maghdzi. 
Zamakhshar i Mahmud ibn 'Umar az -Zamakhshar l (d. 53 8 H.), 
Al-Kashahdf 'an Haqd'iq Ghawamid at-Tanzil. 
(for the same au thor ' s l ex icographic works , see 
Asds and Fa 'iq.) 
Surah N a m e s 
After "Foreword ' and 'Works of Re fe rence ' , in the 'Con ten t s ' 
pages appear the list of Surahs in the t radi t ional order. Arabic 
names have been retained along with their Engl ish render ings , put 
in the brackets . Page numbers are indicated against every Siirah.x 
e.g. 
Surah 
1. Al-Fdtihah (The Opening) 1 
2. Al-Baqarah (The Cow) 3 
3. Al- 'Imrdn (The House of ' Imran) 65 
4. An-Nisd' (Women) 100 
Qur ' an ic Surah names , which have their bibl ical equivalents have 
been adopted in the brackets- obviously to ease the Western reader 
to relate his re l ig ious knowledge to the Q u r ' a n i c facts, e.g.; 
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Surah 
1 0. Yunus (Jonah) 
12. Yusuf (Joseph) 
14. Ibrahim (Abraham) 
15. Mary am (Mary) 
7 1 . JVu/i (Noah) 
Some Surah names have been left wi thout any English 
render ings , such as 
11. Hud. 
15. A I- Hijr 
3 1. Luqman 
3 8. Sad 
47. Muhammad 
50. Qdf 
106 Quraysh 
Surah I n t r o d u c t i o n s 
Asad int roduces the Surahs before under tak ing their t ranslat ion 
and exeges is . He retains the word Surah in his Engl ish render ings . 
Every Surah is begun with its number l ike: 'The First Surah', 'The 
Fourth Surah' etc. Then there are names in Arab ic and English 
like *A1-Fatihah (The Opening) . Also per iod of revela t ion is 
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indicated like 'Mecca Period', Medina Period'. Usually the reason 
of Surah name is discussed, e.g. about the first Surah, Asad 
writes: "This SURAH is called Fatihat al-Kitdb ("The Opening of 
the Divine Writ"), Umm al-Kitdb ("The Essence of the Divine 
Writ"),...54 Usually he makes a discussion of the chronological 
order of the Surah in the beginning of introductions. Introductions 
carry a summary of the contents of the Surahs along with the 
central theme, e.g., In the introduction of the second Surah, Al-
Baqarah, the following lines conclude the introduction: 
Throughout this Surah runs the five-fold Quran i c doctrine that 
God is the self-sufficient fount of all being (al-qayyum); that the 
fact of His existence, reiterated by prophet after prophet, is 
accessible to man's intellect; the righteous living - and not merely 
believing- is a necessary corollary of this intellectual perception; 
that bodily death will be followed by resurrection and judgment, 
and that all who are truly conscious of their responsibility to God 
"need have no fear, and neither shall they grieve."55 
T r a n s l a t i o n 
English translations of the Qur'anic verses and the Qur'an (in 
Arabic) are put in parallel columns; usually more space is 
provided for translation columns, as the translation is mostly 
comprised of more word, than the words in Qur'an e.g. The verse 
two of the first Surah is comprised of five words in Arabic, its 
English translation has run into thirteen words, occupying more 
space as well. 
Al—hamd li—'allaah rabb al-'aalmen. 
All Praise is due to God alone, the Sustainer of all the Worlds.36 
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E x e g e t i c N o t e s 
Hxegctic notes have been arranged as footnotes. Exeget ic notes of 
every Surah start from number one and end with the last note of 
that Surah. General ly the number of exeget ic notes are almost 
equal to those of the verses of the Qur ' an . e.g. First Surah has 
four notes , whereas it has seven verses ; the second Surah has 278 
notes, whereas it has 286 verses; the fourteenth Surah has 65 
notes, where as it has 57 verses ; the sixtieth Surah has 24 notes, 
whereas it has 13 verses only. The lengths of the exeget ical notes 
too vary from jus t one line upto almost 51 l ines (for 51 lines 
exegetical note see, note 90 in the third Surah, pp . 85-86) . 
A p p e n d i c e s 
Four appendices which have been put in the end of the book, speak 
a lot about the approach of Asad on some impor tant aspects of the 
Qur ' an . 
A p p e n d i x I : ' S y m b o l i s m and A l l e g o r y ' 3 7 
Asad, in this appendix , explains what he calls "key ph rases" of the 
Qur ' an : When s tudying the Qur ' an , one frequently encounters 
what may be descr ibed as "key-phrases" - that is to say, s ta tements 
which provide a clear, concise indicat ion of the idea under ly ing a 
part icular passage or passages : for ins tances , the many references 
to the creation of man "out of dust" and "out of a drop of sperm", 
point ing to the lowly biological origin of the human species ; or 
the s ta tement in the ninety-ninth Surah {Az-Zalzalah) that on 
Resurrect ion Day "he who shall have done an a tom ' s weight of 
good, shall behold it, and he who shall have done an a tom's 
weight of evil , shall behold it"- indicat ing the ine luc table afterlife 
consequences of, and the responsibi l i ty for, all that man 
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consciously does in this world; or divine declara t ion (in 38:27) , 
"We have not created heaven and earth and all that is between 
them without meaning and purpose (bdtilan), as is the surmise of 
those who are bent on denying the t ru th ." 
Instances of such Qur ' an i c key-phrases can be quoted ad 
infinitum, and in many varying formulat ions . But there is one 
fundamental s ta tement in the Qur ' an which occurs only once, and 
which may be qualified as "the key-phrase of all its key-phrases" : 
the s ta tement in verse 7 of Al 'Imrdn to the effect that the Qur ' an 
"contains messages that are clear in and by themselves (dydt 
muhkamdl) as well as others that are a l legor ica l (mutashabihdt)". 
It is this verse which represents , in an absolute sense , a key to the 
unders tanding of the Qur ' an ic message and makes the whole of it 
accessible to "people who th ink" (li-qawmin yatafakkaruri) ? 
Asad is of the firm opinion that wi thout unders tand ing what is 
implied by the term mutashabih, much of the Q u r ' a n is l iable to 
be-and, in fact, has often been - grossly misunders tood both by 
bel ievers and by such as refuse to bel ieve in its d ivinely- inspired 
origin. However , Asad hastens to add, an apprec ia t ion of what is 
mean by "a l legory "symbol i sm" in the context to the Qur ' an is, by 
itself, not enough to make one fully unders tand its wor ld-v iew: in 
order to achieve this wc must relate the Q u r ' a n i c use of these 
terms to a concept touched upon almost at the beginning of the 
divine wr i t -namely , the existence of "a realm which is beyond the 
reach of human percep t ion" (al-ghayb). It is this concept that 
const i tutes the basic premise for an unders tand ing of the call of 
the Qur ' an , and, indeed, of the pr inciple of re l ig ious - every 
religion - as such: for all truly rel igion cogni t ion arises from and 
is based on the fact that only a small segment of real i ty is open to 
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man ' s percept ion and imaginat ion, and that by far the larger part 
of it escapes his comprehension al together . 
Asad makes an analysis psychological nature of man and 
establ ishes a way for comprehending "beyond pe rcep t ion" part of 
the real i ty, as envisaged by the Qur ' an . He exp la ins : However . 
side by side with the clear-cut metaphysical concept we have a 
not- less c lear-cut finding of a psychological na ture : namely, the 
finding that the human mind (in which term we comprise 
conscious th inking, imaginat ion, dream-l i fe , in tui t ion, memory, 
etc.) can operate only on the basis of percep t ions previously 
experienced by that very mind either in their ent i rety or in some of 
their const i tuent e lements : that is to say, it cannot v isua l ize , or 
form an idea of, something that lies entirely outside the realm of 
previously rea l ized exper iences . Hence , whenever we arrive at a 
seemingly " n e w " mental image or idea, we find, on closer 
examinat ion, that even if it is new as a composi te enti ty, it is not 
really new as regards its component elements, for these are 
invariably der ived from previous - and somet imes quite disparate 
- mental exper iences which are now but b rought together in a new 
combinat ion or series of new combinat ions . 
Now as soon as we real ize that the human mind cannot operate 
otherwise than on the basis of previous exper iences - that is to 
say, on the basis of appercept ions and cogni t ion a l ready recorded 
in that mind - we are faced by a weighty ques t ion: Since the 
metaphysical ideas of rel igion relate , by vir tue of their nature , to a 
realm beyond the reach of human percept ion or exper ience - how 
can they be successfully conveyed to us? How can we be expected 
to grasp ideas which have no counterpar t , not even a fractional 
one, in any of the appercept ion which we have arrived at 
empir ical ly? 
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The answer is self-evident: By means of loan-images derived form 
our actual-physical or mental-experiences; or, as Zamakhshan 
phrases it in his commentary on 13:3 5, "through a parabolic 
illustration, by means of something which we know from our 
experience, of something that is beyond the reach of our 
perception" {tamthilan li-ma ghdba anna bi-md nushdhid). And 
this is the innermost purport of the term and concept of al-
mutashdbihdt as is used in the Qur'an. 
Thus, the Qur'an tells us clearly that many of its passages and 
expressions must be understood in an allegorical sense for the 
simple reason that, being intended for the human understanding, 
they could not have been conveyed to us in any other way. It 
follows, therefore, that if we were to take every Qur'anic passage, 
statement or expression in its outward, literal sense and disregard 
the possibility of its being an allegory, a metaphor or a parable, 
we would be offending against the very spirit of the divine writ. 
Asad, to illustrate his thesis, provides many examples related to 
God's being, life hereafter, etc. At one place he explains: 
Consider, for instance, some of the Qur'anic references to God's 
being-a Being indefinable, infinite in time and space, and utterly 
beyond any creature's comprehension. Far from being able to 
imagine Him, we can only realize that He is not: namely, not 
limited in either time or space, not definable in terms of any 
Comparison and not to be comprised within any category of human 
thought. Hence, only very generalized metaphors can convey to us, 
though most inadequately, the idea of His existence and activity. 
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Appendix II: Al-Muqatta'at 
Asad introduces the subject: About one - quar ter of the Q u r a n i c 
Surahs are preceded by myster ious le t te r -symbols called 
musqatla'dl ("dis jointed let ters") or, occas ional ly , fawdiih 
("openings") because they appear at the beg inn ing of relevant 
Surahs. Out of the twenty - eight letters of the Arabic alphabet , 
exactly one-half that is, fourteen-occur in this pos i t ion, either 
singly or in varying combinat ions of two, three , four or five 
let ters . They are always pronounced singly, by their des ignat ions 
and not as mere sounds - thus: allf lam mim, or ha mim, etc. 
Rebut t ing the Western Orienta l is ts , Asad expla ins : the 
signif icance of these letter symbols has perplexed the 
commenta tors from the earl iest t imes. There is no evidence of the 
Prophe t ' s having ever referred to them in any of his recorded 
ut terances , nor any of his companions having ever asked him for 
an explanat ion. None the less , it is es tabl i shed beyond any 
possibi l i ty of doubt that all the companions - obvious ly following 
the example of the Prophet - regarded the muqatta'dt as integral 
parts of the Surahs to which they are prefixed, and used to recite 
them accordingly : a fact which disposes effect ively of the 
suggest ion advanced by some Western or ienta l i s t s that these 
letters may be no more than the init ials of the scr ibes who wrote 
down the individual revelat ions at the P r o p h e t ' s d ic ta t ion, or of 
the companions who recorded them at the t ime of the final 
codification of the Qur ' an during the re igns of the first three 
Caliphs.6 7 
Outl ining the var ied at tempts by scholars to comprehend the 
signif icance of these let ters, Asad e labora tes : Some of the 
companions as well as some of their immedia te successors and 
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later Qur'an commentators were convinced that these letters are 
abbreviations of certain words or even phrases relating to God and 
His attributes, and tried to "reconstruct" them with much 
ingenuity: but since the possible combinations are practically 
unlimited, all such interpretations are highly arbitrary and, 
therefore, devoid of any real usefulness. Others have tried to link 
the muqalla'at to the numerological values of the letters of the 
Arabic alphabet, and have ' 'derived" by this means all manner of 
esoteric indications and prophecies. 
Detailing another, perhaps more plausible interpretation, Asad 
expresses his dissatisfaction with that on the bases of its being 
'based on more than conjecture: and, so, in the last resort, we must 
.content ourselves with the finding that a solution of this problem 
still remains beyond our grasp. '6 This was apparently the view of 
the four Rightly-Guided Caliphs, summarized in these words of 
Abu Bakr: "In every divine Writ (Kitdb) there is [an element] of 
mystery - and the mystery of the Qur'an is [indicated] in the 
opening of [some of] the Surah." 
A p p e n d i x - I I I : On the Term and Concept of Jinn 
At the very outset Asad insists: in order to grasp the purport of the 
term jinn as used in the Qur'an, we must dissociate our minds 
from the meaning given to it in Arabian folklore, where it early 
came to denote all manner of "demons" in the most popular sense 
71 -
of this word. Asad explains Qur'anic usage of the term: In the 
usage of the Qur'an, which is certainly different from the usage of 
primitive folklore, the term jinn has several distinct meanings. The 
most commonly encountered is that of spiritual forces or beings 
which, precisely because they have no corporeal existence, are 
beyond the perception of our corporeal senses: a connotation 
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which includes "satans" and "satanic force" (Shayatin-see note 16 
on 15:17) as well as "angels" and "angelic forces", since all of 
them are "concealed from our senses" (Jawahari, Raghib). In order 
to make it quite evident that these invisible manifestations are not 
of a corporeal nature, the Qur'an states parabolically that the jinns 
were created out of "the fire of scorching winds" (nar as-samum, 
in 15:27), or out of a "a confusing flame of fire" (mdrij min nar, 
in 55:15), or simply "out of fire" (7:12 and 38:76, in these last two 
instances referring to the Fallen Angel, Iblis). Parallel with this, 
we have authentic ahddith to the effect that the Prophet spoke of 
the angels as having been "created out of light" (Khuliqat min nur: 
Muslim, on the authority of 'A ' ishah) - light and fire being akin, 
and likely to manifest themselves within and through one another 
(c.f. note 7 on verse 8 of Surah 27). 
Extending the use of the term jinn, Asad elaborates: the term jinn 
is also applied to a wide range of phenomena which, according to 
most of the classical commentators, indicate certain sentient 
organisms of so fine a nature and of a physiological composition 
so different from our own that they are not normally accessible to 
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our sense-perception. 
Asad alludes to what he calls occasional use of the term jinn in the 
Qur'an is to devote those elemental forces of nature-including 
human nature - which are "concealed from our senses" inasmuch 
as they manifest themselves to us only in their effects but not in 
their intrinsic reality. Instances of this connotation are found, e.g., 
in 37:158 ff (and possibly also in 6:100), as well as in the earliest 
occurrences of this concept, namely, in 114:6. 
Apart from this, it is quite probable that in many instances where 
the Qur'an refers to jinn in terms usually applied to organisms and 
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endowed with reason, this express ion ei ther implies a symbolic 
"personi f ica t ion" of man ' s relationship with "sa tanic forces" 
(Shayd(in)- an implicat ion evident , e.g., in 6:112, 7:38, 11:119, 
32:13 - or, a l ternat ively, is a metonym for a pe r son ' s 
preoccupat ion with what is loosely descr ibed as "occul t powers" , 
whether real or i l lusory, as well as for the resu l t ing pract ices as 
such, like sorcery, necromancy, as t rology, soothsaying, etc. 
endeavors to which the Qur ' an invariably refers in condemnatory 
terms (c.f. 2:102 and the corresponding note 84; also 6:128 and 
130, or 72:5-6) . 7 5 
In a few instances (e.g. , 46:29-32 and 72; 1-15) the term jinn may 
conceivably denote beings not invisible in and by themselves but, 
rather ''hitherto unseen be ings" (see note 1 on 72:1) . 
Finally, references to jinn are sometimes meant to recall certain 
legends deeply embedded in the consc iousness of the people to 
whom the Qur ' an was addressed in the first ins tance (e.g. , in 34: 
12-14, which should be read in conjunct ion with note 77 on 21:82) 
- the purpose being, in every instance, not the legend as such but 
77 
the i l lustrat ion of a moral or spiri tual truth. 
A p p e n d i x I V : The Night J o u r n e y 
The Prophe t ' s "Night Journey" (isrd') from Mecca to Jerusalem 
and his subsequent "Ascens ion" (mi ' ra j ) to heaven are, in reali ty, 
two stages of one mystic exper ience , dat ing a lmost exactly one 
year before the exodus to Madina (cf. ibn Sa 'd 1/1, 143), asserts 
no 
Asad in beginning of his discussion on the issue. After 
discussing the happenings during the Night Journey of the 
Prophet , Asad explains that since the Prophet h imse l f did not leave 
any c lear-cut explanat ion of this exper ience , Musl im th inkers-
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including the P rophe t ' s companions have always widely differed 
as to its true nature . The great majority of the companions 
believed that both the Night Journey and the Ascens ion were 
physical occurances - in other words , that the Prophet was borne 
bodily to Jerusalem and then to heaven-whi le a minori ty were 
convinced that the exper ience was purely spir i tual . 
The most convincing argument in favour of a spiritual 
interpretat ion of both the Night Journey and the Ascens ion is, 
Asad claims, for thcoming from the highly a l legor ica l descr ipt ions 
found in the authent ic Tradi t ions re la t ing to this double 
exper ience: descr ip t ions , that is, which are so obviously symbolic 
that they preclude any possibi l i ty of in terpret ing them li terally, in 
"physical ' ' te rms. 
Bringing his knowledge of Psychology to his aid Asad tires to 
explain the phenomenon thus: But whereas there is no cogent 
reason to bel ieve in a ' bod i ly ' Night Journey and Ascens ion , there 
is, on the other hand, no reason to doubt the object ive reality of 
this event. The early Musl im theologians , who could not be 
expected to possess adequate psychologica l knowledge , could 
visual ize only two al ternat ives : either a physical happening or a 
dream. Since it appeared to them - and r ight ly so - that these 
wonderful occurrences would greatly lose in s ignif icance if they 
were relegated to the domain of mere dream, they inst inct ively 
adopted an interpretat ion in physical terms and passionately 
defended it against all contrary v iews , like of ' A ' i s h a h , 
Mu 'awiyah or Al-Hasan al-Basrl . In the mean t ime , however , wc 
have come to know that a dream - exper ience is not the only 
al ternat ive to a physical occurrence. Modern psychical research, 
though still in its infancy, has demonstrably proved that not every 
spiritual exper ience (that is, an exper ience in which none of the 
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organs of man's body has a part) must necessarily be a mere 
subjective manifestation of the "mind"- whatever this term may 
connote- but that it may, in the special circumstances, be no less 
real or "factual" in the objective sense of this word than anything 
that man can experience by means of his physiological organism. 
We know as yet very little about the quality of such exceptional 
psychic activities, and so it is well-nigh impossible to reach 
definite conclusions as to their nature. Nevertheless, certain 
observations of modern psychologists have confirmed the 
possibility - claimed from time immemorial by mystics of all 
persuasions - of a temporary "independence" of man's spirit from 
his living body. In the event of such a temporary independence, 
the spirit or soul appears to be able to freely to traverse time and 
space, to embrace within its insight occurrences and phenomena 
belonging to otherwise widely separated categories of reality, and 
to condense them within symbolical perceptions of great intensity, 
clarity and comprehensiveness. But when it comes to 
communicating such "visionary" experiences (as we are 
constrained to call them for lack of a better term) to people who 
have never experienced anything of the kind, the person concerned 
- in this case, the Prophet - is obliged to resort to figurative 
expressions: and this would account for the allegorical style of all 
Traditions relating to the mystic vision of the Night Journey and 
O 1 
Ascension. 
Muhammad Asad dwells at length on the subject and quotes Ibn 
Qayyim (Zdd al-Ma'dd II, 48 f.) upholding his assertion that it was 
Prophet's soul which went for Night Journey and Ascension, and 
this is in no way inferior experience. " 
In conclusion, Asad says: it should be noted that the Prophet's 
Night Journey from Mecca to Jerusalem, immediately preceding 
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his Ascens ion , was apparently meant to show that Islam is not a 
new doctr ine but a cont inuat ion of the same divine message which 
was preached by the prophets of old, who had Jerusa lem as their 
spiri tual home. This view is supported by Tradi t ions (quoted in 
Fath al-Bdrl VII 15 8), according to which the Prophet , during his 
Night Journey, also offered prayers at ya thr ib , Sinai , Bethlehem, 
etc. the wel l -known tradi t ions to the effect that on the occasion of 
his Night Journey the Prophets led a prayer in the Temple of 
Jerusalem, in which all other prophet ranged themse lves behind 
him, expresses in a figurative manner the doct r ine , that Islam, as 
preached by the Prophet Muhammad, is the fulfillment and 
perfection of m a n k i n d ' s re l igious deve lopment , and that 
Muhammad was the last and the greatest of G o d ' s message-
bearers . 
S o u r c e s of A s a d ' s E x e g e s i s 
Muhammad Asad is unique in having access to a very wide range 
of sources. 8 4 He benefited from the great c lass ical and modern 
Q u r a n commenta tors who represent a broad range of exegetical 
approaches . He acknowledges his debt to the commentar ies of: 
Abu Ja ' far a l -Tabari (d. 310/923) , whose encyc lopaed ia tafsir is 
unparal le led in its scope, depth and pr imary impor tance ; Jar 
Allah Mahinud ibn 'Uraar a l -zamakhshar i (d. 538/1144) , the 
Mu ' taz i l i ra t ional is t whose work represents the culminat ion of 
rhetorical and syntacticl analysis ; Fakhr al-Din al-RazT (d. 
606/1210) , the doyen of phi losophical exege tes ; the popular 'Abd 
Allah Ibn 'Umar a l -Baydawi (d. ca. 685 /1286) , who condensed and 
amended a l -Zamaksha r i ' s ra t ional is t in te rpre ta t ions ; the 
comprehens ive abu ' l F ida ' ibn Kathir (d. 774/1373) , who 
represents the tradit ional approach to tafsir; and Muhammad 
'Abduh, one of the outs tanding scholars of modern Egypt whose 
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exegesis was continued by his disciple Muhammad Rashid Rida 
(d.1345/1935). 
Asad also supported his interpretations by the use of the most 
authoritative lexicographical and philological resources, such as: 
Muhammad ibn Manzur's (d. 711/1311-12) Liscin al- 'Arab, Abu al-
Qasim al-Raghib al-Isfahani's (d. 502/1108) al-Mufradat fi Gharlb 
al-Qur'an and Murtada al-Zabidi's (1205/1790) Taj al- 'Arils fi 
Shark al-Qamus. The wealth of material that Asad quotes from 
classical authorities - starting with the companions and cousin of 
the Prophet and the father of Qur'anic exegesis 'Abd Allah ibn 
Abbas (d. ca. 68/ ca 686) - is one of the fortes of his rendering: in 
no other translation of the Holy Qur'an in English there is as much 
commentation and interpretation from the giants of exegesis whose 
Of 
original work is normally accessible only to scholars of Arabic. 
Being well versed in Hebrew, Asad's knowledge of Talmud and its 
commentaries make him capable enough to present comparative 
studies of common issues in the two books: Qur'an ad Bible He 
makes references to the Bible, wherever he finds it proper. 
oo 
Asad had his education in Western philosophies and sciences. He 
had interacted with the great thinkers of West and had listened to 
their discussions. He had a particular interest in the study of 
modern psychology. He makes use of this knowledge in the 
interpretation of some Qur'anic verses. 
Though Asad's resources base was much wide, but his use of these 
resources depended on his approach to the study of the Qur'an. He 
shows clear bias in favour of modern Qur'an interpreter, 
Muhammad 'Abduh.90 Above all, Asad is forthright in his claim 
that by living among the Bedouins of Arabia he had developed that 
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"feel" of the Arabic language, which he sees indispensable for 
understanding the Qur'an. 
Exege t ica l M e t h o d o l o g y 
Muhammad Asad, ever since his first encounter with the Qur'an, 
when he was in his twenties only, upto the last days of his life 
engaged himself intensely with it. So he rightly said at the 
completion of his Qur'anic exegesis. The work which I am now 
placing before the public is based on a lifetime of study and of 
many years spent in Arabia. It is an attempt - perhaps the fist 
attempt - at a really idiomatic, explanatory rendition of the 
Qur'anic message into a European language. 
T a r g e t G r o u p 
Asad fully believed in the untranslability of the Qur'an, but was 
convinced that its messages, if proper and adequate efforts are 
made, can be made comprehensible to those who do not know 
Arabic well. He explains: Nonetheless, I do not claim to have 
"translated" the Qur'an in the sense in which, say, Plato or 
Shakespeare can be translated. Unlike any other book, its meaning 
and its linguistic presentation form one unbreakable whole. The 
position of individual words in a sentence, the rhythm and sound 
of its phrases and their syntactic construction, the manner in 
which a metaphor flows almost imperceptibly into a pragmatic 
statement, the use of acoustic stress not merely in the service of 
rhetoric but as a means of alluding to unspoken but clearly implied 
ideas: all this makes the Qur'an, in the last resort, unique and 
untranslatable - a fact that has been pointed out by many earlier 
translators and by all Arab scholars. But although it is impossible 
to "reproduce" the Qur'an as such in any other language, it is none 
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the less possible to render its message comprehensible to people 
who, like most Westerners, do not know Arabic at all or - as is the 
case with most of the educated non-Arab Muslims - not well 
enough to find their way through it unaided. 
P r e f e r e n c e for Class ica l Linguist ic Usage 
In order to render the book in a language which is comprehensible, 
Asad stresses: To this end, the translator must be guided 
throughout by the linguistic usage prevalent at the time of the 
revelation of the Qur'an, and must always bear in mind that some 
of its expressions - especially such as relate to abstract concepts -
have in the course of time undergone a subtle change in the 
popular mind and should not, therefore, be translated in 
accordance with the sense given to them by post-classical usage. 
As has been pointed out by that great Islamic scholar, Muhammad 
'Abduh even some of the renowned, otherwise linguistically 
reliable Qur'an commentators have occasionally erred, magnified 
by the inadequacy of modern translators, have led to many a 
distortion, and sometimes to a total incomprehensibility, of 
individual Qur'anic passages in their European renditions. 
Q u r ' a n i c Ijdz ( inimitable el l ipticism) Taken fully in to 
Accoun t 
Another (and no less important) point which, Asad stresses, the 
translator must take fully into account is the ijdz of the Qur'an: 
that inimitable ellipticism which often deliberately omits 
intermediate thought-clauses in order to express the final stage of 
an idea as pithily and concisely as is possible within the 
limitations of a human language. This method of ijdz is, as I have 
explained, a peculiar, integral aspect of the Arabic language, and 
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has reached its utmost perfection in the Q u r ' a n . In order to render 
its meaning into a language which does not function in a similarly 
el l iptical manner , the thought- l inks which are miss ing - that is, 
deliberately omitted - in the original must be supplied by the 
t ranslator in the form of frequent in terpola t ions between brackets ; 
for, unless this is done, the Arabic phrase concerned loses all its 
life in the t ransla t ion and often becomes a mean ing less j umble . 
C o m m u n i c a t i n g C o n c e p t u a l I m a g e s of E a r l y I s l a m 
Asad seems to be serious enough in his at tempt at communica t ing 
rel igious terms in a way, which is not coloured by later Islamic 
deve lopments . He enters into a long discuss ion and explains the 
early Is lamic connotat ion of terms like Muslim, Islam, Kufr, Kitab, 
ahl al-kitab e tc . and their later t ransformat ion. In order to capture 
the minds of the fresh seekers after truth, unburdened by historical 
deve lopments , Asad stresses the use of conceptua l images of early 
Islam only. He e labora tes : furthermore one must beware of 
render ing, in each and every case, the re l ig ious te rms used in the 
Qur ' an in the sense which they have acquired after Islam had 
become " ins t i tu t iona l ized" into a definite set of laws, tenets and 
pract ices . However , legi t imate this " ins t i tu t iona l i za t ion" may be 
in the context of I s l am ' s re l igious history, it is obvious that the 
Qur ' an cannot be correct ly unders tood if we read it merely in the 
light of later ideological developments , losing sight of its original 
purport and the meaning which it had - and was in tended to have -
for the people who first heard it from the lips of the Prophet 
himself. 
Coming up with the examples , Asad adds: For ins tance , when his 
contemporar ies heard the word Islam and Muslim, they unders tood 
them as denot ing man ' s "se l f -surrender to God" and "one who 
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surrenders himself to God", without l imit ing these terms to any 
specific communi ty or denominat ion - e-g-, in 3:67, where 
Abraham is spoken of as having "surrendered h imsel f unto God" 
(Kana musliman), or in 3:52, where the disc iples of Jesus say. 
"Bear the witness that we have surrendered ourse lves unto God" 
(bi-annd muslimiin). In Arabic , this original meaning has remained 
unimpaired, and no Arab scholar has ever become obl ivious of the 
wide connotat ion of these terms. Not so, however , the non-Arab of 
our day, bel iever and non-bel iever a l ike; to him, Islam and Muslim 
usually bear a res t r ic ted, his torical ly c i rcumscr ibed s ignif icances , 
and apply exclus ively to the followers of the Prophet Muhammad. 
Similarly, the terms kufr ("denial of the t ru th") and ha fir (one who 
denies the t ru th") have become, in the convent iona l t rans la t ions of 
the Q u r ' a n , unwarrantably simplified into " u n b e l i e f and 
"unbe l i eve r" or " inf ide l" respect ively , and have thus been 
deprived of the wide spiri tual meaning which the Qur ' an gives to 
these te rms. Another example is to be found in the convent ional 
render ing of the word kitdb, when applied to the Qur ' an , as 
"book": for, when the Qur ' an was being revealed (and we must not 
forget that this process took twenty- three years ) , those who 
listened to its reci ta t ion did not conceive of it as a "book" since it 
was compiled into one only some decades after the Prophe t ' s 
death - but rather , in view of the der ivat ion of the noun kitdb 
from the verb kataba (he wrote or, t ropical ly , "he o rda ined" ) , as a 
"divine wr i t " or a " reve la t ion" . The same holds t rue with regard to 
the Qur ' an i c use of this term in its connota t ion of earl ier revealed 
scr ip tures : for the Qur ' an often stresses the fact that those earlier 
instances of divine writ have largely been corrupted in the course 
of t ime, and that the extant holy " b o o k s " do not really represent 
the original reve la t ions . Consequent ly , the t rans la t ion of ahl al-
kitdb as "people of the book" is not very meaningful ; in my 
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opinion, the term should be rendered as "followers of earlier 
revelation . 
Asad concludes: in short, if it is to be truly comprehensible in 
another language, the message of the Q u r a n must be rendered in 
such a way as to reproduce, as closely as possible, the sense which 
it had for the people who were as yet unburdened by the 
conceptual images of later Islamic developments and this has been 
the overriding principle which has guided me throughout my 
i 98 
work. 
Asad makes the exception: with the exception of two terms, I have 
endeavored to circumscribe every Qur'anic concept in appropriate 
English expressions - an endeavor which has sometimes 
necessitated the use of whole sentences to convey the meaning of a 
single Arabic word. The two exceptions from this rule are the 
terms al-Qur'dn and Surah, since neither of the two has ever been 
used in Arabic to denote anything but the title of this particular 
divine write and each of its sections or "chapters", respectively: 
with the result that it would have been of no benefit whatsoever to 
the reader to be presented with "translations" of these two terms. 
Q u r ' a n Viewed as One Integral Whole: Tafsir of Q u r ' a n by 
Q u r ' a n 
Apart from these linguistic considerations, Asad asserts, he has 
tried to observe two fundamental rules of interpretation. 
Firstly, the Qur'En must not be viewed as a compilation of 
individual injunctions and exhortations but as one integral whole: 
that is, as an exposition of an ethical doctrine in which every verse 
and sentence has an intimate bearing on other verses and 
sentences, all of them clarifying and amplifying one another. 
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Consequent ly , its real meaning can be grasped only if we correlate 
every one of its s ta tements with what has been stated e lsewhere in 
its pages, and try to explain its ideas by means of frequent cross-
references, always subordinat ing the par t icular to the general and 
the incidental to the intr insic . Whenever this rule is faithfully 
followed, we real ize that the Q u r a n is in the words of Muhammad 
'Abduh - "'its own best commentary ." 
P r e f e r e n c e to A h i s t o r i c a i A p p r o a c h 
Secondly, adds Asad: no part of the Qur ' an should be v iewed from 
a purely historical point of view: that is to say, all its references 
to his tor ical c i rcumstances and events- both at the t ime of the 
Prophet and in earlier t imes- must be regarded as i l lus t ra t ions of 
human condition and not as ends in themse lves . Hence, the 
considera t ion of the historical occasion on which a part icular 
verse was revealed - a pursuit so dear, and legi t imate ly so, to the 
hearts of the classical commenta tors - must never be al lowed to 
obscure the under ly ing purport of that verse and its inner 
re levance to the ethical teaching which the Q u r ' a n , taken as a 
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whole , propound. 
R e a s o n a s a G u i d i n g P r i n c i p l e 
Asad reminds the reader that very un iqueness of the Qur ' an 
consists in the fact that the more our worldly knowledge and 
historical exper ience increases , the more mean ings , hi therto 
unsuspected, reveal themselves in its pages . 
Stressing on reason as guiding pr inciple employed by the past 
great thinkers of Islam who had unders tood the problem fully, well 
Asad expla ins : In their commentar ies , they approached the Qur ' an 
with their reason: that is to say, they tried to explain the purport 
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of each Qur ' an i c s tatement in the light of their superb knowledge 
of the Arabic language and of the P r o p h e t ' s teachings -
forthcoming from his Sunnah - as well as by the store of general 
knowledge avai lable to them and by the his tor ical and cultural 
exper iences which had shaped human society until their time. 
Hence it was only natural that the way in which one commentator 
understood a par t icular Qur ' an ic s tatement or express ion differed 
occasional ly and sometimes very incisively - from the meaning 
at tr ibuted to him by this or that of his p redecesso r s . In other 
words, they often contradicted one another in their in terpre ta t ions : 
but they did this without any animosi ty, being fully aware of the 
element of re lat ivi ty in all human reasoning, and of each o ther ' s 
integri ty. And they were fully aware, too, of the P rophe t ' s 
profound saying, "The Differences of Opinion (ikhtildf) among the 
learned men of my community are [an outcome of] divine grace 
(rahmah)'" - which clearly implies that such differences of opinion 
are the basis of all progress in human th inking and, therefore, a 
most potent factor in man ' s acquisi t ion of knowledge . 
W o r k s of A r a b P h i l o l o g i s t s and C l a s s i c a l C o m m e n t a t o r s 
C o n s u l t e d a n d C i t e d but not N e c e s s a r i l y F o l l o w e d 
Asad clar i f ies: In order to bring out, to the best of my abil i ty, the 
many facets of the Qur ' an i c message , I have found it necessary to 
add to my t ransla t ion a considerable number of explanatory notes. 
Certain observa t ions re la t ing to the symbol ism of the Q u r ' a n as 
well as to its eschatology are separately dealt with in Appendix 1 
at the end of this work. In both the notes and the appendices I 
have tried no more than to elucidate the message of the Qur ' an and 
have, to this end, drawn amply on the works of great Arab 
phi lo logis ts and of the classical commenta to rs . If on occasion, I 
have found myself constrained to differ from the in terpreta t ions 
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offered by the later, let the reader remember that the very 
uniqueness of the Qur'an consists in the fact that the more our 
worldly knowledge and historical experience increase, the more 
meaning, hitherto unsuspected, reveal themselves in its pages.104 
Asad, while showing his indebt ness to early commentators, he 
admits, impliedly, non finality of his final work: but, although 
none of the truly original, classical Qur'an - commentators ever 
made any claim to "finality" concerning his own interpretations, it 
cannot be often enough stressed that without the work of those 
incomparably great scholars of past centuries, no modern 
translation of the Qur'an- my own included - could ever be 
undertaken with my hope of success; and so, even where I differ 
from their interpretations, I am immeasurably indebted to their 
learning for the impetus it has given to my own search after 
truth.105 
Avoi dance of U n n e c e s s a r y A r c h a i s m s in T r a n s l a t i o n 
As regards the style of his translation, Asad states: I have 
consciously avoided using unnecessary archaisms, which would 
only tend to obscure the meaning of the Qur'an to the 
contemporary reader. On the other hand, I did not see any 
necessity of rendering the Qur'anic phrases into a deliberately 
"modern" idiom, which would conflict with the spirit of Arabic 
original and jar upon any ear attuned to the solemnity inherent in 
the concept of revelation. With all this, however, I make no claim 
to having reproduced anything of the indescribable aythm and 
rhetoric of the Qur'an. No one who has experienced its majestic 
beauty could ever be presumptuous enough to make such a claim 
or even to embark upon such an attempt. 
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Asad, whi le showing his humbleness and humani ty , character is t ic 
of genuine commenta tors and t ranslators of the meaning of Q u r a n , 
thus: And I am fully aware that my render ing docs not and could 
not "do j u s t i c e " to the Qur ' an and the layers upon layers of its 
meanings : for, 
If all sea were ink for my sustainer's 
words, the sea would indeed by exhausted 
ere my sustainer 's words are exhausted. 
(Qur ' an 18:10 9 ) ! 07 
N o n L i t e r a l a n d E x p l a n a t o r y T r a n s l a t i o n 
Asad often at tempts at offering explanatory t rans la t ions of the 
Qur ' an ic verses ; he prefers to present l i teral t rans la t ions in 
exegetical notes . In the explanatory t ransla t ion he tr ies to present 
the preferred nuance of the word meaning and the sen tence . 
Some E x a m p l e s 
(a) Part of the verse 24 of the Surah Yunus (Tenth Surah) is 
t ranslated in explanatory way: 
" . . . as if there had been no yesterday." 
Exegetical note (39) by Asad, carrying the l i teral t rans la t ion as 
well: 
Lit., "as if it had not been in exis tence yes te rday" : a phrase used 
in classical Arabic to describe something that has entirely 
disappeared or per ished (Taj al- 'Arus). ! < ) 8 
(b) Part of the verse 32 of the Surah Yunus (Tenth Surah) is 
t ranslated by Asad in explanatory way: 
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"... How, then, can you lose sight of the (rut hi" 
Excgelic note (5) by Asad, carry the literal translation: 
Lit., "How, then, are you turned away?" i.e. from truth.109 
Bibl ica l K n o w l e d g e Uti l ized 
Asad makes full use of his Biblical knowledge in the explanation 
of various Quran ic verses. 
Example: Verses 33 and 34 the Surah Al-'Imran (Third Surah) has 
been translated by Asad as: 
"Behold, God raised Adam and Noah, and the 
House of Abraham, and the House of 'Imran 
above all mankind, in one line of descent. " 
Exegetical note (22) of the above quoted verses state: Lit., 
"offspring of one another"- an allusion not merely to the physical 
descent of those prophets but also to the fact that all of them were 
spiritually linked with one another and believed in one and the 
same fundamental truth (Tabari). Thus, the above passage is a 
logical sequence to verses 31-32, which make God's approval 
contingent upon obedience to His chosen message-bearers. The 
names which appear in this sentence circumscribe, by implication, 
all the prophets mentioned in the Qur'an inasmuch as most of them 
were descendants of two or more of these patriarchs. The house of 
'Imran comprises Moses and Aaron, whose father was 'Imran (the 
Amran of the Bible), and Aaron's descendants, the priestly caste 
among the Israelites - thus including John the Baptist, both of 
whose parents were of the same descent (c.f. the references, in 
Luke I., 5, to John's mother Elisabeth as one "of the daughters of 
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Aaron"'), as well as Jesus, whose mother Mary - a close relation of 
John - is spoken of elsewhere in the Qur'an (19:8) as a "sister of 
Aaron": in both cases embodying the ancient Semitic custom of 
linking- a person's or people's name with that of an illustrious 
forebear. The reference to the House of 'Imran serves as an 
introduction to the stories of Zachariah, John, Mary, and Jesus.110 
Defensive Approach Albeit Modern Mans Anxie t ies 
A d d r e s s e d 
One of the distinguishing features of Asad's translation and 
exegesis is that he takes full cognizance of the fact that his reader, 
a Western non-Muslim man or a Westernized man- Muslim or non-
Muslim alike have great mental reservations about things which 
the Western mode of thought make 'clumsy' , 'odd ' , 'cruel ' etc. At 
times Asad seems to go too far to 'satisfy' his Western reader. His 
explanations regarding "Isra (Night Journey) and Mi'rdj 
(Ascension). On the term and concept of Jinn, symbolism and 
allegory in the Qur'an are only some of the cases where he seems 
to be too accommodative to the confines of the modern man's 
mode of thinking. However, at times he clarifies Quran ic 
positions in very impressive and convincing manner. Whenever an 
opportunity comes, Asad uses modern knowledge to explain some 
Qur'anic phenomena, which helps the reader appreciate the 
purport of the Qur'anic message. Asad sometimes writes very long 
exegetical note, where he feels, the urgent need for it. An 
illustrative example is as follows: 
Verse 38 of Surah al-Ma'idah (Fifth Siirah) has been translated by 
Asad as: 
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Now as for the man who steals and the woman who steals, cut off 
the hand of either of them in requital for what they have wrought, 
as a deterrent ordained by God: for God is almighty, wise. 
Excget ic note (48) explains Asad ' s t reatment of the subject related 
to the above quoted verse: 
The extreme severi ty of this Q u r a n i c punishment can be 
understood only if one bears in mind the fundamental pr inciple of 
Islamic Law that no duty (taklif) is ever imposed on man without 
his being granted a corresponding right (haqq); and the term 
'du ly ' also comprises , in this context , l iabi l i ty to punishment . 
Now, among the inal ienable rights of every member of the Islamic 
socie ty-Musl im and non-Musl im alike - is the right to protection 
(in every sense of the word) by the communi ty as a whole . As is 
evident from innumerable Qur ' an ic ord inances as well as the 
P rophe t ' s injunct ions forthcoming from authent ic Tradi t ions , 
every cit izen is enti t led to a share in the c o m m u n i t y ' s economic 
resources and, thus , to the enjoyment of social securi ty in other 
words , he or she must be assured of an equi table s tandard of living 
commensurate with the resources at the disposal of the community. 
For, a l though the Qur ' an makes it clear that human life cannot be 
expressed in terms of physical exis tence alone - the ul t imate 
values of life being spiri tual in nature- the bel ievers are not 
enti t led to look upon spiri tual truths and values as someth ing that 
could be divorced from the physical and social factors of human 
exis tence . In short , Islam envisages and demands a society that 
provides not only for the spiri tual need of man, but for his bodily 
and inte l lectual needs as well . It follows, therefore , that - in order 
to be truly Is lamic - a society (or state) must be so const i tuted 
that every indiv idual , man and woman, may enjoy that minimum of 
material wel l -be ing and security wi thout which there can be no 
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human dignity, no real freedom and, in the last resort , no spiritual 
progress ; for, there can be no real happiness and strength in a 
society that permits some of its members to suffer underscrved 
want while others have more than they need. If the whole society 
suffers from pr ivat ions owing to c i rcumstances beyond its control 
(as happened, for instance, to the Muslim communi ty in the early 
days of Is lam), such shared privat ions may become a source of 
spiri tual s t rength and, through it, of future grea tness . But if the 
avai lable resources of a community are so unevenly distributed 
that certain groups within it live in affluence whi le the majority of 
the people are forced to use up all their energies in search of their 
daily bread, poverty becomes the most dangerous enemy of 
spiri tual p rogress , and occasional ly drives whole communi t ies 
away from God-consc iousness and into the arms of soul -des t roying 
mater ia l ism. It was undoubtedly this that the Prophet had in mind 
when he ut tered the warning wrords (quoted by As-Suyut i in Ai-
Jdm'as-Saghir), "Pover ty may well turn into a denial of truth 
(kufr)". Consequent ly , the social legis lat ion of Is lam aims at a 
state of affairs in which every man, woman and child has (a) 
enough to eat and wear, (b) an adequate home, (c) equal 
opportuni t ies and facili t ies for educat ion, and (d) free medical 
care in heal th and in s ickness . A corollary of these r ights is the 
right to product ive and remunerat ive work while of working age 
and in good heal th , and a provis ion (by the communi ty or the 
state) of adequate nour ishment , shelter, etc . in cases of disabil i ty 
resul t ing from i l lness , widowhood, enforced unemployment , old 
age, or under -age . As already mentioned, the communal obligat ion 
to create such a comprehens ive social securi ty scheme has been 
laid down in many Qur ' an ic verses , and has been amplified and 
explained by a great number of Prophe t ' s commandment s . It was 
the second caliph 'Umar ibn a l -Khatab , who began to t ranslate 
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these ordinances into a concrete adminis t ra t ive scheme (see ibn 
Sa 'd . Tabaqal III/I, 213-217) ; 
It is against the background of this social securi ty scheme 
envisaged by Islam that the Q u r a n imposes the severe sentence of 
hand-cut t ing as a deterrent punishment for robbery. Since, under 
the c i rcumstances outlined above, " t empta t ion" cannot be admitted 
as a justif iable excuse , and s ince, in the last resor t , the entire 
soc io-economic system of Islam is based on the faith of its 
adherents , its balance is extremely del icate and in need of 
constant , s t r ic t ly-enforced protect ion. In a communi ty in which 
every one is assured of full securi ty and social j u s t i c e , any attempt 
on the part of an individual to achieve an easy, unjustif ied gain at 
the expense of other members of the communi ty must be 
considered an attack against the system as a whole, and must be 
punished as such: and, therefore, the above ord inance which lays 
down that the hands of the thief shall be cut off. One must, 
however , always bear in mind the pr incip le ment ioned at the 
beginning of this note : namely, the absolute in terdependence 
between m a n ' s rights and corresponding duties ( inc luding liability 
to punishment ) . In a community or state which neglects or is 
unable to provide complete social securi ty for all its members , the 
temptat ion to enrich oneself by illegal means often becomes 
irresis t ible - and, consequent ly , theft cannot and should not be 
punished as severely as it should be punished in a state in which 
social securi ty is a reality in the full sense of the word. If the 
society is unable to fulfill its duties with regard to every one of its 
members , it has no right to involve the full sanct ion of criminal 
law (hadd) against the individual t ransgressor , but must confine 
itself to milder forms of adminis t ra t ive pun i shment . (It was in 
correct apprecia t ion of this pr inciple that the great caliph 'Ulnar 
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waived the hadd of hand-cut t ing in a period of famine which 
afflicted Arabia during his reign.) To sum up, one may safely 
conclude that the cutt ing off of a hand in punishment for theft is 
appl icable only within the context of an a l ready-exis t ing , fully 
functional social security scheme, and in no other 
112 
c i rcumstances . 
Though Asad seems to present the philosophy 
of Islamic laws, rights and duties of Islamic 
society and state and their interrelationship 
in a very logical and impressive way, yet he 
seems to be defensive in the face of the 
Western accusations against Islamic laws. In 
this case Asad's explanations are tantamount 
to an apologia. 
Asad in his enthusias t ic pursuit to demonst ra te that the Qur ' an 
along with its contents and message, is fully re levant rather 
indispensable for the modern man, seems to diminish or 
undervalue the signif icance of ' inc idence of r eve la t ion ' or Asbdb-
i-Nazul or Shdni Nuzul. 
Likewise, despi te his knowledge and command over Hadith 
l i terature, he sparingly makes use of it in crucial areas, 
notwi ths tanding quest ions from classical books on Hadith here and 
there, rather prefers his preferred tool, reason for invest igat ion 
and explanat ion of the concerned issue. 
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The Exegesis of Surah An-Nur - A 
Comparison ofAsad with two 
Contemporary Qur'anic Scholars 
For a better appreciat ion of the nature , tone and tenor of 
Muhammad Asad ' s magnum opus, The Message of the Our'an., it 
would be in the fitness of things to have some sort of a 
comparat ive study of this work with some other note-wor thy works 
of the 20th century. While there have been a large number of 
notable Tafsir works in numerous languages of the world, which 
could be compared with that of the work of Asad, it is nonetheless 
a prerogat ive of the present author to select some tafdsir for the 
purpose - select ion would, however , not be wi thout reason and 
just i f icat ion - not necessar i ly to the satisfaction of all. 
While the list of the Qur ' an t ransla t ions is very large , yet the same 
is not the case with tafdsir works , which are, in compar ison to the 
t rans la t ions , l imited in number. In English, one would have liked 
to compare A s a d ' s work with that of P ick tha l l ' s yet the two cannot 
be fully called as comparable ent i t ies . P i ck tha l l ' s work is of the 
translat ion of the meaning of the Qur ' an only and A s a d ' s is that of 
exegesis and t rans la t ion . Hence the choice of Abdul lah Yusuf 
Al l ' s "The Holy Qur'an" - which contains t rans la t ion and the 
excgetical notes . Also Yusuf Al l ' s tafsir work has been widely 
distr ibuted by the Saud i ' s , who had earlier banned A s a d ' s work -
so is very much one of the most avai lable Engl ish commentar ies of 
the Qur ' an in the Muslim World and beyond it. Its popular i ty 
among the educated Muslims is almost es tab l i shed beyond any 
doubt. 
Twentieth century has been very significant in the product ion of 
very valuable exegct ical works in the Urdu language also spoken 
mainly in the Indo-Pak subcont inent , and Musl im immigrant 
communit ies in the Gulf region, F-Airope and Amer ica . Sayyid 
Abu ' l Ali MawdudT's Tafheem a/- Qur'an has influenced very 
large sect ions of the Muslim community par t icular ly its educated 
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class. MawdudT's tafsir work, now being rendered into English 
(Already seven volumes are avai lable) , is another work, which 
shall be compared in the following pages . 
Of all the English t ransla t ions and exegesis of the Qur ' an , Asad ' s 
The Message of the Qur'cin, has been regarded as the most 
controvers ia l . To be more specific, in addi t ion to other 
object ionable part, it is Surah An-Nur (The twenty-four th Surah) 
whose rendi t ion and exeget ical notes are cons idered the most 
object ionable of A s a d ' s work. So, in this chapter some parts of the 
Surah An-Nur - its t rea tment and contents of the exeget ical notes 
contained in the three exeget ical works of the 20 l 1 century shall be 
subjected to a compara t ive study. 
For this study, Sayyid MawdudT's 'Tafheem al- Qur'tin's' English 
version 'Towards Unders tanding the Q u r ' a n ' (vol . VI) . t ranslated 
and edited by Zafar Ishaq Ansar i , (New Delhi , Markazi Maktaba 
Islami Publ ishers , 2003) and Abdul lah Yusuf A l l ' s 'The Holy 
Qur'tin' (Publ ished by Amana Corp. , U.S.A. , 1983) has been 
consul ted. 
A. I n t r o d u c t i o n 
(i) Asad 
l ie is usually very brief in his in t roduct ions to Surahs: Here he 
categorizes Surah An-Nur (the Light) as of 'Med ina per iod . ' Then 
says: 
From var ious a l lus ions (par t icular ly in verses 11-20) to historical 
incidents connected with the Prophe t ' s campaign against the tribe 
of Mustal iq , it is evident that this Surah was revealed towards the 
end of the fifth or the beginning of the sixth year after the hijrah, 
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A large part of it deals with the mutual re la t ions of the sexes and 
with certain ethical rules to be observed in the context of this 
re la t ionship . Verses 2-9, in part icular , lay down definite legal 
injunction concern ing illicit sexual in tercourse , whi le verses 27-29 
and 58-59 stress each ind iv idua l ' s right to pr ivacy. 
The title is derived from the mystic parable of the 'L ight of the 
God ' in verses 3 5 and its echo in verses 40: "he to whom God 
gives no light, no light whatever has he ! " 
(ii) Yusuf All 
In the beginning of the Surahs, A Yusuf AIT in addit ion to 
introduct ion, adds summary of the contents of the Surah. Also he 
has rhythmic commentary of parts of the Surah in the beginning of 
each part. 
Here he started by wri t ing: 
The environmenta l and social influence which most frequently 
wreck our spir i tual ideals have to do with sex, and especial ly with 
its misuse , whether in the form of unregula ted behavior , of false 
charges and scandals , or breach of the refined convent ions of 
personal and domest ic privacy. Our complete conquest of all 
pitfalls in such mat ters enable us to r ise to the h igher regions of 
Light and God-crea ted Nature , about which a myst ic doctr ine is 
suggested. This subject is continued in the next Surah. 
As the reprobat ion of false slanders about women (XXIV. 1 1-20) is 
connected with an incident that happened to hadhral 'Aisha in 
A.II. 5-6 that fixes the chronological place of this Medina Surah. 
Summary - Sex offence should be severely punished , but the 
st ickiest ev idence should be required, and false s landerers are also 
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worthy of punishment . Light talk about women reprobated (XXIV. 
1-26, and C. 157). 
Privacy should be respected, and the utmost decorum should be 
observed in dress and manners (XXIV. 27-34, and C. 15 8). 
Parable of Light and Darkness : order and obedience in Nature 
point to the spir i tual duty of man (XXIV. 35-57 , and C. 159). 
Domest ic manners and manners in public or co l lec t ive life all 
contr ibute to the highest vir tues, and are part of our spiri tual 
duties leading up to God (XXIV. 58-64, and C. 160). 
C. 157 - (XXIV. 1-26). 
Chast i ty is a vir tue, for men and women, 
Whether jo ined in marr iage, or s ingle , 
Or widowed. The punishment for offences 
In such matters should be publ ic . No less 
Grave is the launching of false charges 
Or rumours against the fair reputa t ion 
Of women, or the spreading of such 
Slanders , or the facile bel ief in them. 
Evil is ever spreading its net. 
Good-men and women should ever be 
On their guard, and pray for G o d ' s grace and mercy. 
(iii) M a w d u d i 
Unlike Asad and Yusuf AIT, Mawdudi has a detai led in t roduct ion. 
It is comprised of the parts dealing with ti t le of the Surah; Period 
of revela t ion; His tor ical Background, a map showing compaign 
against Banu a l -Musta l iq , Subject Matter and Main Themes . 3 
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Tit le 
The title is derived from verse 35 of this Surah: "Allah is the 
Light of the heavens and the earth." 
Per iod of Reve la t ion 
There is agreement that this Surah was revealed after Ghazwat 
Banu al-Mustaliq. It is evident from the Qur'an itself that it was 
revealed in the well known incident of (ifk) which is mentioned in 
detail in verses 11-20. Moreover, it is established by authentic 
traditions that this incident took place while the Muslims were on 
the move in connection with the campaign against the Banu al-
Mustaliq. 
There is, however, disagreement about whether this expedition 
took place before the Battle ofAhzab in 5. A.H. or after the battle 
in 6. A.H. This matter needs to be investigated because the 
injunctions regarding hijab are to be found in only two Surahs of 
the Qur'an: al-Ahzdb and the present Surah, al-Nur. As far as 
Surah al- Ahzab is concerned, there is complete agreement that it 
was revealed on the occasion of the battle of Azhab. Now, if the 
Battle of Ahzab predates the expedition of the Banu al Mustaliq, it 
obviously means that the earlier injunctions about hijab are those 
that are embodied in Surah al-Ahzdb, and that these have been 
supplemented by the current ones in Surah al-Nur. Conversely, if 
the compaign against the Banu al-Mutaliq took place before the 
Battle of Ahzab, the sequence would be reversed, meaning thereby 
that the injunctions pertaining to hijab commenced with those 
found in Surah al-Nur and that they were given their final touch in 
Surah al-Ahzdb. Since confusion on this issue might cloud our 
understanding regarding the wisdom underlying the injunctions 
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about hijdb, it is necessary to ascertain the date of the revelation 
of Surah al-Nur before proceeding any further. 
Mawdudi undertakes the issue and concludes that Surah al-Nur 
was revealed in the later half of 6. A.H., a few months after the 
revelation of Surah al-Ahzab. 
H i s to r i ca l B a c k g r o u n d 
Having ascertained that Surah al-Nur was revealed in the later half 
of 6.A.H., a few months after the revelation of Surah al-Ahzab, let 
us now consider the background against which it was revealed. 
The rise of the Islamic movement beginning with the Muslims 
victory at the Battle of Badr had reached a high point by the time 
of Ghazwat al-Ahzab. The Jews, the hypocrites and the wavering 
Muslims had all begun to realize that it would be impossible to 
thwart this nascent movement merely by force of arms. On the 
occasion of Ghazwat al-Ahzab all these hostile elements forged a 
united front and a massive army of 10,000 invaded Madina. These 
opponents of Islam maintained their siege of Madina for one full 
month and then at long last they retreated in utter frustration. No 
sooner had they retreated than the Prophet (peace be on him) 
proclaimed: "The Quraysh shall never invade you after this year; 
but it is you who will be in a position to invade them' (Ibn 
Hisham, Vol.3, p. 266).8 
Mawdiidi observed that as per the numbers and weaponry, anti-
Islamic forces were still far superior to the Muslims. Yet, the 
unblemished character of the Prophet (S) and the Muslim 
community was unparralled and their body politic was 
characterized with inner cohesion, solidarity and discipline, hence 
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the Jews and polytheists proved no match for them, neither in 
times of peace nor of war. 
So Mawdudi elaborates: 
People who are wicked and mean by nature display a strange 
characteristic when they observe the good qualities of others. Even 
when they realize that the good qualities of others are conducive 
to their success and their own weaknesses cause them to suffer 
loss, they are still hardly inclined to purge themselves of their 
weaknesses or adopt the good qualities found among others. On 
the contrary, they concentrate all their attention on manipulations 
aimed at promoting the same weaknesses from which they suffer. 
In this respect, the anti-Islamic forces resolved to launch a 
campaign to malign the Muslims. They thought that as a result of 
this campaign, the world would look at the Muslims as not 
significantly different from them, that the former too were not 
completely free from a blemish. As a result of this mentality, 
instead of engaging the Muslims in the armed battle, the enemies 
of Islam directed their efforts at launching vicious and mean 
campaign against them. This was in addition to attempts to sow 
discord in their ranks. 
Mawdudi, furnishes the background in detail, how hypocrites were 
used in carrying out slander campaigns against the Prophet (S) 
first on the issue of Zayd bin Harithah (Prophet 's adopted son) 
divorce from his wife Zaynab bint Jahsh and later Prophet's 
marriage with her and second on the occasion of the expedition of 
Banu al-Mustaliq - hurling accusations against Hadhrat 'Aishah -
Prophet's beloved wife. Mawdudi is of the view that the 
hypocrites had created such a fuss, that some traditionalists and 
Muffassirin had carried such stories that orientalists to this day are 
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misusing them to distort the image of the unblemished character of 
- 1 T 
the Prophet and his wife, Hadhrat 'Aishah. 
Mawdiidi investigates the nature of slander and establishes, 
analytically the absurdncss of the charges and concludes the 
discussion on this issue by saying: 
The remaining details of the incident are mentioned in our 
explanatory notes which pertain to the Qur'anvc verses that 
exonerate 'A'ishah from the charges leveled against her (see verse 
11 ff.). The point made above is that 'Abd Allah ibn Ubayy by 
initiating this mischief attempted to kill several birds with one 
stone. On the one hand, he attacked the honour of the households 
of both the Prophet (peace be upon him) and Abu Bakr. On the 
other, he sought to lower the moral prestige of the Islamic 
movement which was then at its pinnacle. Furthermore, had Islam 
not brought about the moral transformation of its followers, the 
mischief created by him would have provoked a civil war between 
the Muhajirun and the Ansdr let alone between the two tribes of 
the Ansdr themselves who might have engaged in gory acts of 
fratricide.13 
Subjec t M a t t e r and Main Themes 
Under this subheading, MawdudI writes: 
The above account provides the background against which the last 
six sections of Surah al-Ahzdb were revealed, this at a time when 
the first major propaganda campaign against Islam was launched. 
This was on the occasion of the Prophet 's marriage with the 
divorced wife of his adopted son, Zayd. (see al-Ahzab 33:28-Ed.)'4 
As far Surah al-Nur, it was revealed at the time of the second 
major propaganda campaign against Islam. If one systematically 
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studies both Surahs against this background, it facilitates an 
understanding of the underlying wisdom of the injunctions 
expounded in them 15 
The hypocrites had intended to defeat the Muslims in that very 
field in which the latter had enjoyed superiority. Rather than 
engage in an emotionally charged disquisition against the 
conspiracies of the hypocrites, the Muslims were asked to fill in 
the gaps in their own moral conduct. In short, they were required 
to fortify themselves on the moral front. 16 
We have already taken note of the storm of mischief that the 
hypocrites and unbelievers raised on the occasion of the Prophet's 
marriage to Zaynab. It was during those turbulent days that Surah 
al-Ahzdb was revealed and the following directives laid down in 
that Surah especially with respect to social relations; 
(i) The wives of the Prophet (peace be on him) were asked to 
stay in doors with grace and dignity and not to go about 
making a public display of their attractions. They were also 
directed that whenever they happened to converse with men 
who did not fall into the category of mahram, they should 
avoid any mannerism that would lead such men to entertain 
uncalled-for expectations, (see verses 32-3 of Surah al-
Ahzdb). 
(ii) Those Muslims who did not have any ties of kinship with the 
Prophet's family were barred from entering his house unless 
they were specially granted permission to do so. If they 
needed to ask anything of the Prophet's wives, they were to 
do so from behind a screen (verse 53). 
(iii) A distinction was drawn between mahram relatives and those 
who were not mahram. In this respect, in injunction was 
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issued (verses 55) direct ing that only mahram re la t ives could 
freely enter the house(s) of the Prophet (peace be on him). 
(iv) It was impressed upon the Muslims that the P rophe t ' s wives 
were their mothers and, hence, no one could marry them 
after the Prophet (peace be on him) just as no person may 
marry his mother . Hence, the Musl ims were asked to have 
nothing but the purest of intentions with regard to the 
P rophe t ' s wives (verse 53-4) . 
(v) The Musl ims were also warned that causing any offence to 
the Prophet (peace be on him) would incur G o d ' s curse upon 
them both in this life and in the next, and that it would 
render them liable to a humil ia t ing punishment in the 
hereafter . Likewise , those who cause an unjust if ied hurt to 
the Musl ims , be they men or women, or who calumniate 
them, commit a grave sin (verses 57-8) . 
(vi) All Musl ims women were directed that whenever , they have 
to go out they should properly cover their bodies with their 
outer garments and cast their mantle over their faces (verse 
59). 
Subsequent ly , when the same slander campaign again rocked the 
Madinian society, Surah al-Nur was revealed. It also embodied 
injunctions that are re levant to the realms of moral i ty , social life 
and law. The purpose of those injunctions was to pro tec t Muslim 
society from the rise and spread of social evi ls . If social evils 
were to raise their ugly heads, then certain measures arc 
documented as a means of curbing them. What follows is a 
summary of the injunctions and direct ives given in the same 
sequence in which they appear in this Surah. So that one has fairly 
clear idea about the whole range of measures - legal , moral and 
social - that were prescr ibed by the Qur ' an . 
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These were prescr ibed at the appropr ia te psychologica l moment as 
assis tance in the reform and development of human society. 
(i) Il l icit sex, which had already been denounced as a social 
evil (al-Nisa 4:15-16) , was now declared a cognizable 
criminal offence. The specific punishment of one hundred 
lashes was laid down with regard to those so convicted. 
(ii) People were directed to refrain from having social 
re la t ions with those who were moral ly corrupt . The 
bel ievers were furthermore especial ly asked not to enter 
into matr imonia l relat ions with the moral ly corrupt . 
(iii) Anyone who accuses another of unlawful sexual 
in tercourse (Zind) and fails to produce four wi tnesses to 
substant ia te such a charge is l iable to a punishment of 
eighty lashes. 
(iv) The procedure of Wan was laid down in respect of the 
husband who accuses his wife of having commit ted 
unlawful sexual intercourse (for an explanat ion of Wan 
see Glossary of Terms) 
(v) While refuting the false a l legat ions of the hypocri tes 
against ' A ' i s h a h , it was laid down that people should not 
bl indly accept s landerous charges leveled agains t persons 
of honorab le character nor should they go about spreading 
them themselves . Instead people should seek to curb the 
c i rcula t ion of such outrageous repor ts rather than go 
about narra t ing them to others . 
In this connect ion a general pr inciple was expounded: that men of 
clean character are suitable to form matr imonia l re la t ions with 
women of clean character . In fact it is qui te difficult for such 
people to feel at home with corrupt women even for a few days. 
The same is true about women of clean charac ter . The soul of a 
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good-character woman will find peace and harmony with a good-
character man alone and she will be totally out of place if she 
makes a l i fe-partner of a corrupt man. Given that the Prophet 
(peace be on him) was a person of clean moral character - infact 
he was possessed of the cleanest possible character - does it stand 
to reason that he would make a corrupt woman his favourite wife? 
How can it be imagined that anyone as pious and r ighteous as the 
Prophet Muhammad (peace be on him) would take and keep a 
woman of d is reputable character as his wife, one who goes to the 
extent of commit t ing adultery. Thus, the accusa t ion that was 
leveled against ' A ' i s h a h was no more than a s landerous lie 
fabricated by a depraved person. The whole account of the 
incident was so outrageously false that no one could possibly 
believe it. The people should have used their brains and seen with 
open eyes what kind of person leveled such an outrageous 
*•
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accusat ion. 
(vi) Those who are guilty of spreading mal ic ious rumours and 
seek to spread moral corruption in Musl im society 
deserve punishment rather than encouragement . 
(vii) As a general rule, it was prescr ibed that re la t ions in the 
Musl im society should be based on the pr incip le that 
people should have good faith wi th regard to one another. 
Everyone was to be considered innocent until it proved 
otherwise , rather than vice versa. 
(viii) A general di rect ive was given that people should not enter 
one ano the r ' s house freely. They may do so only when 
they are expressly permit ted by the owners to so enter 
their homes . 
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(ix) Both men and women were asked to restrain themselves 
from intent ional ly looking at, let a lone ogl ing, members 
of the opposi te sex. 
(x) Women were directed to cover their heads and bosoms 
even in their own homes. 
(xi) Women were also directed not to display their at t ract ions 
before anyone other than their husbands , their mahram 
re la t ives and the servants of house . 
(xii) They were directed not only to cover their personal 
adornments , but also not to go out of their homes while 
wear ing t inkl ing ornaments . 
(xiii) The pract ice of remaining unmarr ied was declared to be 
undes i rab le both for men and women. A general directive 
was given that unmarried persons , inc luding slave men 
and women should marry. This because to remain 
unmarr ied often makes people ins t rumenta l in the 
spreading of corrupt ion or makes them vulnerab le to the 
same. Those who are unmarr ied , even when they 
themselves do not directly engage in moral corrupt ion, 
are at least more amenable to lending their ears to 
rumours of moral corruption and to spreading those 
rumours around. 
(xiv) A device , namely mukdtabah, was found for the 
emancipa t ion of s laves, both male and female. (See 
Glossary of Terms - Ed.) The masters of s laves were 
urged to provide financial ass is tance to those who had 
made mukdtabah contracts in order that they may be able 
to emancipa te themselves . 
(xv) The use of s lave-gir ls for pros t i tu t ion was henceforth 
prohibi ted . Up until this l ime it has been customary for 
s lave-gir ls to belong to this profess ion. Hence, the 
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prohibi t ion of this pract ice was aimed at ext i rpat ing 
pros t i tu t ion . 
(xvi) Domest ic servants and minor children were directed not 
to enter unannounced the bedrooms of any male or female 
of the house during the hours of pr ivacy (i .e. in the early 
hours of morning and afternoon, and at n ight ) . Even 
children were required to seek permiss ion before entering 
anyone ' s bedroom. 
(xvii) Old women were granted the concession to take off their 
headscarves in their own homes. They were , never the less , 
asked not to make a del iberate display of their 
a t t rac t iveness ; they were told that it was preferable if 
they cont inued to wear headscarves to cover themselves . 
(xvii i) The bl ind, the lame, maimed and the sick were granted 
leave to eat anything at anyone ' s house and the same 
would not be considered as theft or embezz lement . In 
other words , such persons would not be taken to task for 
so doing. 
(xix) Close relat ives and friends were a l lowed to eat freely at 
one ano the r ' s houses , even wi thout obta in ing formal 
permiss ion , and that doing so was to be cons idered the 
same as eating at one ' s own place . Thus , members of 
society were brought closer to each other and the barriers 
of es t rangement removed. This was done in order to foster-
mutual affection and a s incere warmth between people so 
that any mischief-mongers might be hard put to find gaps 
they could exploit to achieve their own nefar ious des igns . 
Along with provid ing these di rect ives , this Surah also outl ines 
those features which dis t inguish the hypocr i tes from the true 
bel ievers . Moreover , measures were prescr ibed so as to introduce 
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greater discipl ine in the col lect ive life of the Musl ims . Steps were 
also taken to reinforce the inner strength of Muslim society.1 8 
What is most remarkable is that whole Surah is absolutely free 
from the bi t terness caused by vulgar and obscene accusat ions . 
Consider the context in which the Surah was revealed on the one 
hand, and note its contents and style on the other. Even though the 
a tmosphere was highly charged, both the content and the tenor of 
this Surah r ise above what would normally be expected of any 
discourse on such an occasion. Take into account the provocat ive 
background of the events and note the res t ra ined dignity in which 
the laws were laid down, the reformative d i rec t ive given, the 
guidance provided, and the instruction and admoni t ion imparted. 
This indicates that even when Musl ims encounter mischievous 
hosti l i ty they should always act with wisdom and restra int and be 
magnanimous despite all p rovocat ions . The tone and tenor of this 
Surah's d iscourse also conclusively prove that the Q u r ' a n was in 
no way composed by Muhammad (peace be on h im) . For had it 
been so, it would have carried some reflect ion - no twi ths tanding 
the loftiness of the Prophe t ' s vision and grea tness of his character 
- of the bi t terness that an innocent person feels when his own 
honour and dignity are subjected to out rageous at tack. On the 
contrary, there is every indicat ion in the Surah that it is the work 
of one who is looking at the human si tuat ion from a great height, 
One who is providing valuable guidance to mankind without being 
affected by any personal or narrow cons ide ra t ions , or by the 
condit ions obtaining at a given time and p lace . 
B . V e r s e s 1-34 
Asad 
In his first note , he expla ins : 
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It would seem that the special stress on G o d ' s having laid down 
this Surah "in plain t e rms" is connected with the gravity of the 
injunctions spelt out in the sequence: in other words , it implies a 
solemn warning against any attempt at widening or re-defining 
those injunctions by means of deduct ions , inferences or any other 
considera t ions unconnected with the plain wording of the Qur ' an ." 
About 'Zind' and its punishment , Asad says: The term Zind 
signifies voluntary sexual intercourse between a man and a woman 
not marr ied to one another, i r respect ive of one or both of them are 
married to other persons or not: hence, it does not in contrast with 
the usage prevalent in most Western languages - differentiate 
between the concepts of "adultery' ( i .e . , sexual in tercourse of a 
married man with a woman other than his wife, or of a married 
woman with a man other than her husband) and ' f o rn i ca t ions ' ( i .e . , 
sexual in tercourse between two unmarr ied persons) . For the sake 
of s implici ty I am render ing Zind throughout as ' a d u l t e r y ' , and the 
person guilty of it as ' adu l te re r ' or ' a d u l t e r e s s ' , r e spec t ive ly . -
Asad, on the Qur ' an i c injunction of carrying out the punishment in 
the presence of a group of the bel ievers , comments , thus : 
The number of those to be present has been left unspecif ied, thus 
indicat ing that while the punishment must be given publici ty, it 
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need not be made "publ ic spectac le" . 
Verse 3rd is rendered by Asad, thus : 
[Both are equally guilty:] the adulterer 
couples with none other than adulteress -
that is, a woman who accords [to her own 
lust] a place side by side with God; and 
with the adulteress couples none other than 
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an adulterer - that is, a man who accords 
[to his own lust] a place side by side with 
God: and this is forbidden unto the 
believers. 
Asad in his exeget ical notes on the verse, expla ins : 
The term mushrik (fern. Mushrikah), which normal ly signifies a 
person who associates in his or her mind all manner of imaginary 
deities or forces with God, or who bel ieves that any created being 
has a share in His qual i t ies or powers , is here evident ly used in the 
widest metaphor ica l sense of this term, denot ing one who accords 
to his or her desires a supremacy which is due to God alone, and 
thus b lasphames against the pr inciples of ethics and morali ty 
enjoyed by Him. The part icle aw (lit. "or") which connects the 
word mushrikah with the preceding word Zdniyah ( "adul te ress") 
has in this context - as well as in the next c lause , where both these 
terms appear in their mascul ine form - an amplifying, explanatory 
value equivalent to the expression "in other w o r d s " or "that is" , 
similar to the use of this part icle in 23 :6 . . . 
Asad makes further elucidation of the above passage in his next 
note of the same verse . He e laborates : 
Some of the commenta tors unders tand this passage in the sense of 
an injunct ion: "The adulterer shall not marry any but an adulteress 
or a mushrikah; and as for the adul teress , none shall marry her but 
an adulterer or mushrik.'" This in terpreta t ion is objec t ionable on 
several counts : firstly, the Qur ' an does not ever countenance the 
marr iage of a bel iever , however great a sin he or she may have 
commit ted, with an unbel iever (in the most pe jora t ive sense of this 
te rm); secondly, it is fundamental pr inciple of Is lamic Law that 
once a crime has been expiated by the t r ansg re s so r ' s undergoing 
the ordained legal punishment (in this case, a hundred str ipes) , it 
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must be regarded, insofar as the society is concerned , as atoned 
for and done with, and, lastly, the cons t ruc t ions of the above 
passage is clearly that of a statement of fact (RazT), and cannot be 
interpreted as an injunction. On the other hand, since adultery is 
an illicit sexual union, the verb yankihu. which appears twice in 
this passage , cannot have the customary, specif ic meaning of "he 
mar r ies" but must , rather be understood in its general sense -
appl icable to both lawful and unlawful sexual in tercourse -
namely, '"he couples with" . It is in this sense that the great 
commenta tor Abu Muslim (as quote by Razi) expla ins the above 
verse, which stresses the fact that both par tners are equal ly guilty 
inasmuch as they commit their sin conscious ly implying that 
neither of them can excuse himself or hersel f on the ground of 
having been merely "seduced" . 
About Q u r ' a n i c punishment of eighty str ipes to a man who accuses 
chaste women adultery and fails to produce four wi tnesses in 
support of his accusat ion, Asad says that by impl ica t ion same 
holds true for a woman who accuses a man of i l l icit sexual 
in tercourse , and is subsequently unable to prove her accusat ion 
legally. 3 In his concluding remarks on the issue, Asad says: 
Since such a complete evidence is extremely difficult , if not 
impossible , to obtain, it is a obvious that the purpose of the above 
Qur ' an ic injunct ion is to preclude, in prac t ice , all third-party 
accusat ions re la t ing to illicit sexual in tercourse - for, "man has 
been created weak" (4:28) - and to make a proof of adultery 
dependent on a voluntary , fai th-inspired confess ion of the guilty 
parties themse lves . " ' 
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in his brief exeget ica l notes on the foul s lander against ' A ' i s h a h , 
Asad says that 'her innocence was es tabl ished beyond all doubt* 
and asser ts : 
- As is the case with all Q u r a n i c al lusions to his tor ical events . 
this one, too, is pr imari ly meant to bring out an ethical proposi t ion 
valid for all t imes and all social c i rcumstances and this is the 
reason why the grammatical construct ion of the above passage is 
such that the pas t - tense verbs occurr ing in verses 11-16 can be -
and, I be l ieve , should be - unders tood as denot ing the present 
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tense. 
Part of Verse 21 is rendered by Asad as: 
O YOU who have attained to faith! Follow not Satan's 
footsteps: for he who follows Satan's foot-steps [will 
find that], behold, he enjoins but deeds of abomination 
and all that runs counter to reason. 
In the exeget ica l note of the above verse , Asad wri tes : 
In this context , the term al-munkar has apparent ly the same 
meaning as in 16:90 (explained in the cor responding note 109) 
since, as the sequence shows, it clearly relates to the unreasonable 
se l f - r ighteousness of so many people who "fol low Sa tan ' s 
foots teps" by imput ing moral failings to others and forgett ing that 
it is only due to G o d ' s grace that man, in his inborn weakness , can 
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ever remain pure . 
In note 109 of 16:90, about the purport of the term al-munkar. 
Asad wri tes : 
The term al-munkar ( rendered by me in other p laces as " that which 
is wrong") has here its original meaning of " that which the mind 
[for the moral sense] re jects" , respect ively "ought to reject". 
19 
Chapter-4 
Zamakhshar i is more specific, and explains this term as signifying 
in the above context "that which [men ' s ] inte l lects d i sown" or 
' 'declare to the un t rue" {ma tunkiruhu al-'uqul): in other words , all 
that runs counter to reason and good sense (which , obviously. 
must not be confused with that which is beyond man ' s 
comprehens ion) . This eminently convincing explanat ion relates 
not merely to intel lectual ly unacceptable propor t ion (in the 
abstract sense of the term) but also to grossly unreasonable and, 
therefore, reprehens ib le actions or at t i tudes and is, thus, fully in 
tune with the rat ional approach of the Qur ' an to ques t ion of ethics 
as well as with its insis tence on reasonableness and modera t ion in 
man ' s behaviours . Hence my rendering of al-munkai\ in this and 
similar ins tances , as "all that runs counter to reason ." 
Verses 30 and 31 have been rendered by Asad as: 
Tell the believing men to lower their gaze and 
to be mindful of their chastity: this will be most 
conducive to their purity - [and,] verily, God is 
aware of all that they do. 
And tell the believing women to lower their 
gaze and to be mindful of their chastity, and 
not to display their charms [in public] beyond 
what may [decently] be apparent thereof; 
hence, let them draw their head-coverings over 
their bosoms. And let them not display [more 
of] their charms to any but their husbands, or 
their fathers, or their husbands' fathers, or 
their sons, or their husbands' sons, or their 
brothers, or their brother's sons, or their 
sister's sons, or their womenfolk, or those 
whom they rightfully possess, or such male 
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attendants as are beyond all sexual desires, or 
children that are as yet unaware of women 's 
nakedness; and let them not swing their legs 
I in walking] so as to draw attention to their 
hidden charms and [ always], O you believers -
all of you ~~ turn into God in repentance, so 
that you might attend to a happy state! 
Asad, in his exegct ical note on the first part of verse 30 gives the 
literal meaning of the part of the verse and then has his 
e laborat ion: lit., "to restrain [soothing] of their gaze and to guard 
there pr ivate par ts ' ' The latter expression may be unders tood both 
in the li teral sense of "cover ing one ' s pr ivate pa r t s " - i.e., 
modesty in dress - as well as in metonymical sense of " res t ra in ing 
one ' s sexual u rges" , i .e. , res t r ic t ing them to what is lawful, 
namely, mari ta l in tercourse (c f. 23:5-6) . The render ing adopted 
by me in this instance allows for both in terpre ta t ions . The 
" lower ing of one ' s gaze" , too, relates both to physical and 
- - 10 
emotional modesty (Razi ) . 
Asad, in his subsequent note on his in terpola t ion of the word 
"decen t ly" comments ; 
My interpolat ion of the word "decen t ly" reflects the interpretat ion 
of the phrase ilia ma zdhara minhd by several of the earl iest 
Islamic scholars , and par t icular ly by Al-QiffaT (quoted by Razi) , 
as "that which a human being may openly show in accordance with 
prevai l ing custom (al-'ddah al-jdriyah)". Al though the t radi t ional 
exponents of Is lamic Law have for centur ies been inclined to 
restrict the defini t ion of "what may [decent ly] be apparen t" to a 
woman ' s face, hands and feet - and somet imes even less than that 
we may safely assume that the meaning of ilia ma zdhara minhd is 
much wider, and that the del iberate vagueness of this phrase is 
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meant to al low for all the t ime-bond changes that are necessary for 
man ' s moral and social growth. The pivotal c lause in the above 
injunction is the demand, addressed in identical terms to men as 
well as to women, 'To lower their gaze and be mindful of their 
chast i ty": and this determines the extent of what , at any given 
time, may legit imately i.e., in consonance with the Qur ' an ic 
pr inciples of social moral i ty- be considered 'decent '" or " indecen t" 
in a pe r son ' s outward appearance . 
Asad, explains the term 'Khimdr' used by the Q u r ' a n , and its 
purport : 
The noun Khimdr (of which Khumur is the p lura l ) denotes the 
head-cover ing customari ly used by Arabian women before and 
after the advent of Islam. According to most of the classical 
commenta tors , it was worn in pre-Is lamic t imes more or less as an 
ornament and was let down loosely over the w e a r e r ' s back; and 
since, in accordance with the fashion prevalent at the t ime, the 
upper part of the w o m a n ' s tunic had a wide opening in the front, 
her breasts were left bare. Hence, the injunct ion to cover the 
bosom by means of a khimdr (a term so familiar to the 
contemporar ies of the Prophet) does not necessar i ly relate to the 
use of a khimdr as such but is, rather, meant to make it clear that 
woman ' s breasts are not included in the concept of "what may 
decently be apparen t" of her body and should not, there, be 
d i sp l ayed / " 
Asad, while comment ing on the verses re la t ing to s laves whereby 
their masters are asked to help them get freedom, inter alia, says: 
The s t ipulat ion that such a deed of manumiss ion may not be 
refused, and the es tabl ishment of precise jud ic ia l d i rec t ives to this 
end, clearly indicates that Is lamic Law has from its very beginning 
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aimed at an abol i t ion of slavery as a social ins t i tu t ion, and that its 
prohibi t ion in modern t imes const i tutes no more than a final 
implementat ion of that a i m / " 
A b d u l l a h Yusuf All 
In his first exeget ica l note of the first verse Yusuf All wri tes : 
It must not be thought that the checking of sex offences or of 
minor impropr ie t ies that relate to sex or pr ivacy, are matters that 
do not affect spir i tual life in the highest degree. These matters are 
int imately connected with spiri tual teaching such as God has sent 
down in this Surah. The emphasis is on "We" : these things arc not 
mere mat ters of convenience , but God has ordained them for our 
observance in life."3 
About Zind and its punishment , Yusuf All says: 
Zind includes sexual intercourse between a man and a woman not 
married to each other. It therefore applies both to adul tery (which 
implies that one or both of the part ies are marr ied to a person 
other than the ones concerned) and to fornicat ion, which, in its 
strict s ignif icance, implies that both part ies are unmarr ied . The 
law of marr iage and divorce is made easy in Is lam, so that there 
may be the less temptat ion for intercourse outs ide the wel l-def ined 
incidents of marr iage . This makes for greater se l f - respect for both 
man and woman. Other sex offences are also punishab le , but this 
section appl ies strictly to Zind as above def ined/ ' 
Yusuf AIT, about the punishment to be carried out in presence of a 
group of bel ievers wri tes : 
The punishment should be open, in order to be deterrent . 3 6 
Yusuf All renders third verse of the Surah as: 
Let no man guilty of 
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Adultery or fornication marry 
Any but a woman 
Similarly guilty, or an Unbeliever: 
Nor let any but such a man 
Or an Unbeliever 
Marry such a woman: 
To the Believers such a thing 
Is forbidden.3 
Yusuf All in his cxegetical note on the verse observes: 
Islam commands sex purity, for men and for women, at all times -
before marriage, during marriage, and after the dissolution of 
marriage. Those guilty of illicit practices are shut out of the 
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marriage circle of chaste men and women. 
Yusuf All, regarding false accusations against chaste women 
comments: 
The most serious notice is taken of people who put forward 
slanders or scandalous suggestions about women without adequate 
evidence. If anything is said against a woman's chastity, it should 
be supported by evidence twice as strong as would ordinarily be 
required for business transactions, or even in murder cases. That 
is, four witnesses would be required instead of two. Failing such 
preponderating evidence, the slanderer should himself be treated 
as wicked transgressor and punished with eighty stripes. Not only 
would he be subjected to this disgraceful form of punishment, but 
he would be deprived of the citizen's right of giving evidence in 
all matters all his life, unless he repents and reforms, in which 
case he can be readmitted to be a competent witness. 
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Regarding the mal ic ious propaganda about Hadhrat ' A ' i s h a h . 
Yusuf All has given the historical account of the incident and the 
role of hypocri tes in it, thus: 
This gave occasion to enemies to raise a mal ic ious scandal . The 
r ingleader among them was the chief of the Medina hypocr i tes , 
'Abdul lah ibn Ubai, who is referred to in the last c lause of this 
verse. He had other sins and enormit ies to his debit , and he was 
left to the spir i tual punishment of an unrepentant s inner, for he 
died in that s tate. The minor tools were given the legal punishment 
of the law, and after peni tence mended their l ives. They made 
good. 
Verse 21 of the Surah is rendered by Yusuf All as: 
O ye who believe! 
Follow not Satan's footsteps: 
If any will follow the footsteps 
Of Satan, he will (but) command 
What is shameful and wrong: 
And were it not for the grace 
And mercy of God on you, 
Not one of you would ever 
Have been pure: but God 
Doth purify whom He pleases: 
And God is One Who 
Hears and knows (all things) 
Abdullah Yusuf All in his exegetical note wr i tes : 
Note the refrain that comes four time in this passage , "were it not 
for the grace and mercy of God . . . " Each t ime it has a different 
appl icat ion. In XXIV. 10, it was in connect ion with the accusat ion 
of infidelity by one of the spouses agains t the o ther . They were 
both reminded of God ' s mercy and warned agains t suspicion and 
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untruth. (2) In XXIV. 14, the Believers were told to the wary of 
false rumours lest they should cause pain and division among 
themselves : it is God ' s grace that keeps them uni ted. (3) Here is 
an admoni t ion for the future: There may be conspi rac ies and 
snares laid by Evil against simple people: it is G o d ' s grace that 
protects them. (4) In XXIV. 21 , the general warn ing is directed to 
the observance of purity in act and thought , concern ing one ' s self 
and concerning other: it is only God ' s grace that can keep that 
purity spot less , for He hears prayers and knows of all the snares 
that are spread in the path of the God. 
In another note regarding the above quoted verse , Yusuf All s tates: 
Spotless puri ty in thought , word, and deed, includes the 
disposi t ion to put the best construct ion on the mot ives of others, 
so that we ascr ibe no evil motive to the seeming indiscre t ions of 
vir tuous people . Such a high standard can only come by the grace 
of God. Who hears all prayers and knows all the tempta t ions to 
which the human nature is subject. His will and plan make both for 
spiri tual pro tec t ion and spiri tual peace , and we must place 
ourselves t rus t ingly in his hands. 
Verses 30 and 31 of Surah Al-Niir have been rendered by Yusuf 
All as: 
Say to the believing men 
That they should lower 
Their gaze and guard 
Their modesty: that will make 
For greater purity for them: 
And God is well acquainted 
With all that they do. 
And say to the believing women 
That they should lower 
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Their gaze and guard 
Their modesty; that they 
Should not display their 
Beauty and ornaments except 
What (must ordinarily) appear 
Thereof; that they should 
Draw their veils over 
Their bosoms and not display 
Their beauty except 
To their husbands, their fathers, 
Their husband's fathers, their sons, 
Their husband's sons, 
Their brother's sons 
Their brothers or their brother's sons, 
Or their sisters' sons, 
Or their women, or the slaves 
Whom their right hands 
Possess, or male servants 
Free of physical needs, 
Or small children who 
Have no sense of the shame 
Of sex, and that they 
Should not strike their feet 
In order to draw attention 
To their hidden ornaments 
And O ye Believers'. 
Turn ye all together 
Towards God, that ye 
4 ? 
May attain Bliss. 
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Abdullah Yusuf All , in his exegetical note on the 30th verse, 
quoted above, comments : 
The rule of modesty applies to men as well as women. A brazen 
stare by a man at a woman (or even at a man) is a breach of 
refined manners . Where sex is concerned, modesty is not only 
"good form": it is not only to guard the weaker sex, but also to 
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guard the spiri tual good of the stronger sex. 
In the subsequent note, regarding prohibi t ion to display 
ornaments , Yusuf All e laborates : 
Zinai means both natural beauty and artificial o rnaments . I think 
both are implied, but chiefly the former. The woman is asked not 
to make a display of her figure or appear in undress except to the 
following classes of people: (1) her husband, (2) her near relat ives 
who would be l iving in the same house, and with whom a certain 
amount of neglig is permiss ib le ; (3) her women, i.e., her maid-
servants , who would be constant ly in a t tendance on her: some 
commenta tors include all bel ieving women; it is not good form in 
a Musl im household for women to meet other women, except when 
they are properly dressed; (4) s laves, male and female, as they 
would be in constant a t tendance; but this item would now be 
blank, with the aboli t ion of slavery; (5) old or infirm men-
servants ; and (6) infants or small chi ldren before they get a sense 
of sex. c.f. also XXXIII , 59.4 5 
Yusuf All , on A l l a h ' s prohibi t ion on str iking the feet to attract 
a t tent ion, comments : 
It is one of the tr icks of showy or unchaste women to t inkle then-
ankle ornaments , to draw attention to themselves . 4 6 
In another note on the above quoted verse , Yusuf All s ta tes: 
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While all these detai ls of the purity and good form of domest ic life 
are being brought to our at tent ion, we are clearly reminded that 
the chief object we should hold in view is our spiri tual welfare. 
All our brief life on this earth is a probat ion , and we must make 
our individual , domest ic , and social life all contr ibute to our 
hol iness , so that we can get the real success and bliss which is the 
aim of our spir i tual endeavour. Myst ics unders tand the rules of 
decorum themselves to typify spir i tual t ru ths . Our souls , like a 
modest maiden, allow not her eyes to stray from the One True 
God. And her beauty is not for vulgar show, but for God. 
About the Q u r ' a n i c direct ive to the masters to help the slaves get 
freedom, Yusuf All interalie says: 
, The law of slavery in the legal sense of the term is now obsolete . 
While it had any meaning, Islam made the s l ave ' s lot as easy as 
possible . A s lave, male or female, could ask for condi t ional 
manumiss ion by a wri t ten deed fixing the amount required for 
manumiss ion and al lowing the slave meanwhi le to earn money by 
lawful means and perhaps marry and bring up a family. Such a 
deed as not to be refused if the request was genuine and the slave 
had character . Not only that, but the master is d i rected to help 
with money out of his own resources in order to enable the slave 
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to earn his or her own liberty. 
M a w d u d I 
In his first note MawdudI states: 
The opening verse pers is tent ly stresses ' W e ' . The purpose behind 
this is to vehement ly emphasize that this Surah was revealed by 
' U s ' [ i .e. , by God] rather than anyone else. Hence , it ought not to 
be taken l ightly, as something coming from one who lacks power 
and authori ty . It should be appreciated that He who has revealed 
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this Surah is One who holds everyone ' s life in His grip, Who is so 
overwhelmingly powerful that no one can go beyond His control . 
It is further clarified in the later part of the verse that whatever 
has been said in this Surah is not in the nature of 
' r e commenda t i ons ' or ' s ugges t i ons ' , that may or may not be 
followed by a person, depending on his own will . They are 
instead, ca tegor ica l commands which must be followed. If 
someone bel ieves in and wants to submit h imsel f to God, it is 
imperat ive that he acts in conformity with these commands . 
Further more , far from being ambiguous , these commands are 
couched in terms which are both clear and ca tegor ica l . As a result , 
it is not jus t i f iab le to make excuses and contend that s ince the 
injunctions were incomprehens ib le it was not poss ib le to act upon 
them. 
The preamble is followed by the commands themse lves . The 
preamble seems to underscore how important the commands are in 
the sight of God. It is per t inent to point out here that no other 
Surah of the Q u r ' a n has such a powerful preamble . 4 9 
Regarding Q u r ' a n i c punishment for Zind, Mawdud i , in his 
exegetical note on the issue, makes a detai led study of the issue 
concerned, which runs for almost 29 pages of his English version. 
He gives the reason for such an e laborat ion: 
The issue under discussion in hedged in by several legal , moral 
and his tor ical aspects which need to be expla ined and elaborated 
upon. If these were not mentioned in detai l , it would be extremely 
difficult for a person of our time to apprec ia te the Qur ' an ic 
legislat ion expounded here. Hence, what follows is an at tempt to 
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shed light on different aspects of the Qur ' an i c legislat ion in 
, • 50 
quest ion. . . 
Mawdudi , in the note , highl ights the need of marr iage for a stable 
society; the need for s topping unlawful sexual in tercourse ; innate 
abhorrence of sound human nature to illicit sex; the posit ion of 
rel igious t radi t ions viz. Judaism, Chris t iani ty , Hinduism etc. on 
the issue, the resul ts of leniency towards sexual cr imes on the 
society; the pract ices and the laws in the ancient c iv i l iza t ion like 
that of Babylonian , Greece, Indian, Roman on sexual re la t ions . 
I s lam's measures on spir i tual , moral and social level for the 
prevent ion of sexual crimes and law being the last resort ; Q u r a n 
reason for main ta in ing dist inct ion between a free person and a 
slave who commit sexual cr ime; detailed rebuttal of the objections 
of the Qur ' an i c punishment ; Musl im j u r i s t s ' posi t ion on the issue; 
necessary condi t ions mandatory to be fulfilled before punishing an 
accused; Is lamic law being that the accused be granted benefit of 
doubt has to be observed by the courts ; Qual i t ies of wi tnesses : 
fate of wi tnesses if they fail to prove the guilt or d isagree among 
themselves ; the dis t inct ion in punishment mainta ined between 
unmarried persons guilty of unlawful sexual in tercourse and 
married persons guil ty of sexual in tercourse; Form of punishment 
to a sick or old person or a pregnant lady; rules for the execut ion 
of punishment etc.3 
Mawdudi , inter alia, with the help of t radi t ions and juris ts , 
stresses the point that the punishment of one hundred lashes is for 
Zind commit ted by unmarried male and female. The punishment 
for Zind commit ted by married persons is s toning to death.3 2 He 
concludes his d iscuss ion, on the point of h igh l igh t ing the spirit of 
the punishment in Islam: 
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... From an Is lamic v iewpoint , even the punishment that is meted 
out to the worst kind of criminal is mot ivated by good-wil l for all, 
including the culpri t , rather than by any feeling of hosti l i ty or 
vcngefulness . Hence, after the culprit is punished, he is treated 
with compass ion and kindness . It remains for the present 
civi l izat ion to have the unique dis t inct ion of taking pctty-
mindedness to its current heights . It is poss ib le under this 
civi l izat ion alone for someone to be kil led by the pol ice and the 
army, a ki l l ing which a jud ic ia l inquiry of sorts va l ida tes , but not 
for him to be given a decent burial or for anyone to say a good 
word about him. 3 
Mawdudi , regarding the Qur ' an ic di rect ive on execut ing the 
punishment in presence of a group of Musl ims , comments : 
. . .This would, on the one hand, arouse in the culpri t a feeling of 
shame and on the other serve as a lesson to others . 
This throws further light on the Is lamic concept of punishment , 
While laying down the punishment for s tea l ing, the Q u r a n adds: 
'This is a recompense for what they have done, an exemplary 
punishment from Al lah . ' (al-Mdi'idah 5:3 8.) 
In the same vein, people are being directed in the present verse to 
publicly enforce the punishment on those guil ty of unlawful sexual 
in tercourse . This highl ights three main object ives of punishment in 
Islam, First , it is to make the culprit suffer for the evil he has 
perpetrated on some of his fellow beings or society as a whole . 
Second, it seeks to deter the people who are incl ined towards the 
evil so that they are dissuaded from commit t ing the same offence 
again. Third, punishment is to be meted out to culpr i ts in order 
that those members of the society who are d isposed to criminal 
acts should be deterred from actually commit t ing them. Moreover , 
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one advantage of publicly enforcing punishments is that those in 
authority arc likely to shrink from acting ei ther too leniently or 
with undue harshness with offenders. 
MawdudI renders verse 3 of the Surah al-Nur as: 
Let the fornicator not marry any except a 
fornicatress 
Or an idolatress and let the 
Fornicatress not marry any 
Except a fornicator or an 
Idolater. This is forbidden to the believers' 
MawdudI is his exeget ical note on the verse has the following 
e laborat ion: 
A befit t ing match for a person who is guil ty of unlawful sexual 
intercourse and who does not subsequent ly repeat the offence 
could only be ei ther a woman who does not mind unlawful sexual 
relat ions or a polytheis t . A bel ieving woman of good moral 
character cannot be a good match for such a d issolute person. It is 
infact prohibi ted for bel ievers to willfully give their daughters in 
marriage to such persons . Therefore, as far as those women who 
are guilty of unlawful sex and to who do not repent thereafter are 
concerned, it is in men of the same character or poly the is t s where 
they will find appropr ia te spouses . For quite obviously such 
women arc not befi t t ing spouses for bel ievers of good character . 
Infact it is not only inappropr ia te but also forbidden for a good 
character bel iever to marry a woman who is known to be morally 
dissolute , especial ly in matters per ta ining to sex. It is obvious 
then that this injunction applies to those men and women who 
persist in their evil ways. As for those who repent and 
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subsequently mend their ways can no longer be treated as tainted 
with the guilt of unlawful sexual intercourse. 
... The verse does not lend itself to the conclusion that a sexually 
deviant Muslim's marriage with a polytheist woman or that of a 
sexual deviant Muslim woman's marriage with a polytheist man is 
legitimate. Rather, the verse underscores the fact that unlawful sex 
in an outrageous act and a Muslim who is guilty of it is no longer 
worthy of having matrimonial relations with good charactered 
persons of the Muslim society. If there is any such dissolute 
person, he should better turn his attention to those of his own ilk -
either those who are guilty of sexual immorality like himself, or 
polytheists who do not consider themselves bound by God's 
commands.(See Ahmad ibn Hanbal, Musnad, vol.2, p. l59-Ed.)3 
Mawdudi, in the same note, has quoted many traditions to this 
effect and the directives of the Khulafd al-Rashideen on such 
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cases. 
Regarding Qur'anic punishment on false accusations against 
chaste women of illicit sexual intercourse, Mawdudi explains: 
This directive aims at putting an end to salacious talk and gossip 
in society about illicit sexual relations between people. People are 
required to abstain from the same because it leads to numerous 
other evils. The worst effect is that it creates an atmosphere 
conducive to illicit sex A person relates to another person the 
illicit sexual adventure of another person. These tales naturally 
circulate and in due course a lot of exciting material is added to 
the original stories. This arouses sexual passion all around. Those 
inclined to evil ways thus come to know through whom their 
sexual passions can be gratified. 
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The Shari'ah, however , aims to nip this evil in the bud. Therefore, 
on the one hand, it prescribes that a person convicted of unlawful 
sexual in tercourse be subjected to the most severe punishment to 
which any criminal would be subjected. On the other hand, it also 
ensures that the person who accuses other of this grave offence be 
able to conclus ively prove it, and if he fails to do so that he be 
severely punished with 80 lashes. 
This so as to deter people from s lander ing o thers . Even if one 
observes someone actually indulging in unlawful sex before one ' s 
own eyes, one should not publ ic ize it, this to prevent corruption 
from spreading. If one can secure the required number of 
witnesses one may report the matter to the author i t ies concerned, 
but one should certainly not go about publ ic iz ing it. Only in this 
manner can one duly prove the person concerned to be guilty and 
thereby have the authori t ies punish him. . . 
Mawdudi , in an effort to make the Islamic pos i t ion clearer on the 
issue, engages into a long discussion cover ing about 11 pages , 
deal ing with the qualif icat ion or otherwise of the accuser , of the 
accused, ju r id ica l verdicts to this effect etc. etc. 
Regarding false accusat ions against Hadhrat ' A ' i s h a h , Mawdudi , 
in his note , states that Qur ' an ic use of ifk (ca lumny) which, 
' amounts to negation of the charge by God Himself . ' He gives 
detailed accounts of the incident and its effect on the Muslim 
community, role of the hypocri tes and the resul ts of the incident , 
and wri tes : 
... Thus, the hypocr i t e s ' hopes were dashed to the ground. 
Contrary to their expecta t ions , the moral super ior i ty of Musl ims 
shone even more bright ly in the wake of this incident . 
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Another redeeming feature occasioned by the incident was the 
addit ion of several injunct ions, laws and social regula t ions . 
Thanks to these , it lies within the power of the Musl im society to 
keep itself immune from the rise and spread of evil and to 
expedi t iously curb such evil if and when it does raise its head. 
Another good that ensured from this incident was that it made the 
Musl ims real ize that the Prophet (peace be on him), with all 
spiri tual loftiness and the very special miss ion bes towed upon him 
by God, did not have access to the realm that lies beyond sense-
percept ion . All that he knew per ta ining to this realm consis ted of 
what God Himsel f chose to acquaint him with. Unless God 
revealed anything per ta ining to this realm, the P rophe t ' s 
knowledge was like that of any other human being. We note that 
for one full month the Prophet (peace be on him) remained in great 
anguish. Somet imes he would ask his maid servant , then his other 
wives , and then 'Al l and Usamah about the matter . Likewise , he 
told ' A ' i s h a h : ' I f you have committed this act, you should repent 
and if you are not guil ty, God will proclaim your innocence . ' If he 
had known the Unseen, he would not have conducted such art 
invest igat ion, nor would he have asked ' A ' i s h a h to repent . It was 
only God Who clarified that whole matter and the Prophet (peace 
be on him) came to know - thanks to His revela t ion - what he had 
been unable to know for a whole month. 
This enabled the Musl ims to learn by direct exper ience that they 
should abstain from that exaggerated and excess ive venerat ion 
which had character ized the at t i tude of the fol lowers of other 
re l igions towards their rel igious leaders . Presumably God had 
delayed reveal ing the truth of this matter for one full month in 
order to dr ive this point home to the Mus l ims . Had the whole 
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matter been instantly revealed this lesson would probably not have 
been imparted so effect ively . ' 
Mawdudi has rendered verse 21 as: 
Believers! Do not 
Follow in Satan's footsteps. He 
who follows in Satan's 
footsteps (let him remember that) Satan bids people to 
indecency and evil. Were it not for Allah's Bounty and His 
Mercy unto you, not one of you 
Would have ever attained purity. 
But Allah enables whomsoever He wills to attain purity. 
All is All-Hearing, All- Knowing. 
In one of his exeget ic notes related to the above quoted verse, 
Mawdudi wr i tes : 
Satan is determined to bog man down in the filth of evil . Had God, 
out of His sheer Grace and Benevolence , not made what is good 
distinct from what is evil and had he not shown man the Right 
Way and enabled him to reform himself accord ingly , no one would 
have been able to purify his own life merely on the basis of native 
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endowments . 
In the subsequent note on the last part of the verse , Mawdudi 
explains: 
God does not arbi t rar i ly endow people with the abil i ty to purify 
themselves . Rather , He does so on the basis of His knowledge as 
to who sincerely seeks the Right Way and who seeks error. So 
pervasive is G o d ' s knowledge that He hears what people say in 
their own privacy and He knows that ideas that cross a man ' s 
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mind. Hence, God decides on a sound and solid basis whom He 
enables to purify himself and whom He does not. '" 
Verse 30 and 31 of Surah Al- Nur as rendered by Mawdudi are; 
(O Prophet!) Enjoin believing men to 
restrain their gaze and guard their private 
parts. That is purer for them. Surely Allah 
is well aware of all what they do. 
And enjoin believing women to restrain 
their gaze and guard their private parts 
and additionally not to reveal their 
adornment except that which is revealed of 
itself; let them draw their veils over their 
bosoms, and not to reveal their adornment 
to any save to their husbands, or their 
fathers, or the fathers of their husbands. 
Or of their own sons, or the sons of their 
husbands, or the sons of their brothers, or 
the sons of their sisters, 
Or the women with whom they associate, or 
those that are in their bondage, or the male 
attendants in their service free of sexual 
desire, 
Or children that are yet unaware of the 
private parts of women. Nor should they 
stamp their feet on the ground in such 
manner that their hidden ornament 
becomes revealed. 
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Believers, turn together, all of you, to 
Allah in repentance that you attain true 
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success. 
MawdudI in his first note on verse 30 expla ins : 
The words used here are yaghuddu min absdrihim. Li terari ly the 
word ghadd denotes reducing or lowering someth ing . The words 
ghadd al-basar, therefore, are usually t ranslated as ' lower ing 
one ' s gaze ' or ' keep ing one ' s gaze downwards . This Qur ' an ic 
direct ive does not mean, however , that one should always gaze 
downwards . What it really means is that one should not look 
thoroughly at a certain thing; that one should not al low one ' s eyes 
to be unfettered in looking. In other words , one should avoid 
looking at things which it is improper to look at. This may be 
achieved either avoiding looking at something by turning one ' s 
gaze away or by lowering it. Once again, the word min absarihim 
use of the preposi t ion min implies this . In other words , God does 
not intend that people should not look thoroughly at anything. God 
only wants that they should exercise restraint in looking at certain 
things. It becomes evident from the context that this di rect ive is 
addressed to those men who focus their gaze on women, or who 
cast their glances at o the r ' s pr ivate par ts , or who intent ional ly 
look at obscene objects . 
MawdudI, in e lucidat ion of the Qur ' an i c di rect ive for ' lower ing 
one ' s g a z e ' , MawdudI quotes several t radi t ions of the Prophet (S). 
He. however , states that there should not be any misunders tanding 
to the fact that during Prophe t ' s time women used to cover their 
faces. MawdudI , with the help of several t radi t ions concludes thai 
in Islamic society, during the P rophe t ' s t ime woman used veils to 
cover their faces. But accepts except ions to this rout ine , e.g., 
seeing a woman whom one intends to marry; to see a suspect 
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woman during in terrogat ion; a judge may see a female witness at 
the time she gives evidence, or a doctor may examine a female 
p a t i e n t . 
In addit ion, Mawdudi , sees in the above command, implication 
that one should not look at the satr (the parts of the body which 
ought to remain covered) of a male or female . ' 
In another, note , Mawdudi explains: 
The direct ive ' to guard one ' s private par t s ' does not simply aim at 
dissuading people from engaging in unlawful sat isfact ion of their 
sexual pass ions . It also seeks to prevent people expos ing their satr 
before others . For men, the satr denotes the ent i re part of the body 
from the naval to the knee (see Ahmad ibn Hanbal , Musnad, Vol .2 , 
p. 187 - Ed) . 6 8 
In the light of several t radi t ions , Mawdudi concludes that the rules 
regarding women looking at men are not as strict as those 
regarding men looking at women. 
Elucidat ing another point regarding the above quoted verse , 
Mawdudi says: 
Believing women are asked to shun any unlawful grat i f icat ion of 
their sexual urges and to refrain from exposing their satr before 
others. These direct ives are appl icable to both men and women, 
though the parts of the body that const i tu te satr for men are 
different from the parts of the body that cons t i tu te satr for women. 
Likewise, the parts of a woman ' s body which may not be exposed 
before men differ from the parts of a man ' s body which may not 
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be exposed before women. 
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MawdudI adds: A woman may not expose any part of her body 
other than her hands and face before men: no other part of her 
body should be exposed before anyone other than her husband, and 
this prohibi t ion applies even to her father and brother . Nor should 
a woman wear such t ransparent or tight clothes that expose her 
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body or reveal its shape. 
Several t radi t ions are quoted by Maw rdudl to the effect of his 
assert ions regarding obl igatory covering of the body of women. In 
their light, MawdudI , inter alia says: 
Some re laxat ion on this count may be made by a woman with those 
of her close relat ives with whom for her marr iage is forbidden 
(such as her father and brother) . For example, she is permit ted not 
to cover those parts of her body whose use is required in 
connect ion with domest ic chores. She may thus expose her arms 
for kneading bread, or she may fold up her c lothes a li t t le above 
the usual posi t ion whi le washing the floor [which would also 
expose a part of her l egs ] . . . 
About Qur ' an i c command to women 'and addi t ional ly not to reveal 
their adornmen t ' , MawdudI wr i tes : 
It is worth not ing that the requirement of the Shari'ah with regard 
to women is different to what it requires of men. The Shari'ah 
requires men to keep their looks away from the opposi te sex and to 
guard their chast i ty . Women, however , are requi red to abide by 
some addi t ional rules as well . This makes it quite clear that in this 
part icular regard the sexes are not al ike. 
In the next note , MawdudI s tates: 
We have t ranslated the word Zinah in this verse to mean 
' ado rnmen t ' . This essential ly consists of those means used by 
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women to make themselves look at t ract ive: 
(i). good dress (ii) ornaments , and (iii) other cosmet ics used by 
women the world over to beautify their heads , faces, hands ana 
lect . . . 
MawdudT seems to be upset with some of the in terpre ta t ions of Hid 
ma zahara minhci ( ' that which is revealed of i t s e l f ) and inter alia 
says: . . .There is a world of difference between reveal ing 
something and something being revealed of itself. The Qur ' an , no 
doubt, makes a l lowance for something which is revealed of itself. 
To interpret the verse to signify granting women permiss ion to go 
about del iberate ly displaying their adornment which are at t ract ive 
to men runs counter to the intent of the Q u r ' a n . Such a view is 
also d iscordant with the authent ic t radi t ions which indicate that 
after the Q u r ' a n i c commands per ta ining to hijdb were revealed, 
women did not appear in public with their faces uncovered . The 
hijdb injunction included the requirement to cover the face, and 
the veil thus assumed the posit ion of an indispensable part of the 
female att ire except in the state of ihrdm... 
Mawdudl , regarding hijdb explains: 
In the days of Jdhiliyah women had their head tied with a kind of 
head-band which was fastened by a knot at the rear of the head. 
The front slit in their shirt remained partly open, thus reveal ing 
their neck and the upper part of their bosom. They wore nothing 
except this shirt to cover their breas ts . Their hair was worn in two 
or three plaits which dangled freely behind . (see Zamakhshar i , al-
kashdf, vo .2 , p. 990 and Ibn Kathir, vo l .3 , pp. 283-4. ) Consequent 
upon the revelat ion of this verse, the pract ice of wear ing a veil 
came into vogue among Muslim women. . . 
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No sooner had this verse been revealed than Musl im women 
hastened to change their dress sense. Prais ing bel ieving women in 
this regard, 'Aishah said: 'when Surah al-Nilr was revealed and 
the P rophe t ' s companions returned to their homes and recited its 
verses to their wives , daughters and sisters , there was not a single 
woman among the Ansdr who was not moved by the words " . . . le t 
them draw their veils over their bosoms" (verse 31). Immediately 
everyone of them made veil out of whatever they had: a waist band 
or a sheet of cloth. The next day, all Muslim women were present 
in the P rophe t ' s Mosque for Fajr prayers with their ve i l s . ' Another 
tradit ion from ' A ' i s h a h contains the addi t ional information that 
Muslim women cast away their t ransparent and semi- t ransparent 
clothes and especial ly selected thick material for their veil . (Ibn 
Kathir and Abu D a ' u d , Kitdb al-Libds, 'Bab Qawl Allah to'ala: 
yudnin 'alayhinna min Jalabibihinna and 'wala-yadribna hi 
khumir•ihinna 'did Juyubihinna - ed). 
In another note , on the circle of close re la t ive , among whom a 
woman can perfectly go, Mawdudi says: 
. . .This consists of emphasiz ing that a woman should not display 
her adornment , either del iberately or out of neg l igence , before 
anyone outs ide this well-defined circle of very c lose relat ives . 
Nonethe less , if any lapses occur, despite a w o m a n ' s efforts not to 
display her a t t ract ions and without her intent, or because it was 
not possible for her to keep herself covered despite her want ing to 
do so, God extends His assurance to such be l iev ing women that He 
will pardon them. 
About the import of the lists of re la t ions , a woman can freely go 
about, Mawdudi expla ins : 
. . .The Prophet (peace be on him) did not interpret this verse to 
mean that a woman was required to observe hijdb with all her 
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relatives except those mentioned in the present verse. He rather 
derived from this verse the general rule that a woman need not 
observe hijab with all those relatives with whom for her marriage 
is forbidden. The category of relatives includes her uncles, both 
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maternal and paternal, her sons-in-law and foster relatives... 
Mawdudi has another point about those relatives with whom 
neither marriages is permanently forbidden (which make it 
permissible for a woman to freely appear before them) nor whom 
are total strangers so that it would be required to observe strict 
hijab. He says: 
The position with regard to such people has not been specifically 
laid down by the Shari'ah. Therefore, a categorical ruling about 
them cannot be given. For such a ruling is contingent upon many 
considerations such as the nature of their kinship, their age, the 
age of the woman concerned, the nature of the relations between 
the two families, and the living conditions of the persons 
concerned (such as sharing a house, or living separately, etc.). 
Since these circumstances vary from case to case, the ruling will 
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also differ from one case to another. 
In another, note, Mawdudi, after discussing different opinions, 
says: 
It seems that the purpose of this Qur'anic verse is to exclude 
unrestricted association with those women who are total strangers 
or whose character and conduct are either not known or who are of 
doubtful character, making them un-worthy of trust. This view 
seems to be corroborated by those authentic traditions which 
mention that non-Muslim women used to visit the wives of the 
Prophet (peace be on him). In such matters the main consideration 
should be the character of the women concerned rather than their 
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formal affiliation with one rel igious communi ty or another. 
Muslim women may mix freely with all women of good character , 
with all women who are modest , good-mannered , and belong to 
families that are well known and are cons idered t rustworthy 
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regardless of whether are Muslim or non-Mus l im. . . 
Mawdudi , in e lucidat ion of other part of the verse , quotes opinions 
of the Jur is ts , and on one occasion comes up wi th: 
We thus learn that in order to be considered as be longing to the 
category of ghayr uli al-lrbah min al-Rijdl it is not enough for him 
to be physical ly incapable of the sexual act. What needs to be 
fully ensured is that such a person is a l together free of sexual 
desire, of every vest ige of the same, and that he is truly not at all 
interested in women. For if there is an iota of sexual desire in him, 
he is liable to cause much mischief. 
Regarding Q u r a n i c injunction to women 'Nor should they stamp 
their feet on the ground in such a manner that their hidden. 
ornament becomes revealed, Mawdudi expla ins . 
The Prophet (peace be on him) did not res t r ic t this injunction 
stopping women from stamping their feet and so reveal ing their 
hidden ornaments jus t on the basis of that act ion. Instead, he 
derived from this injunction the general p r inc ip le that any act 
which arouses the sexual passions of men, whether through 
hearing, sight or any other sense, comes into conflict with the 
purpose underlying God ' s direct ive to women that they may not 
reveal their adornments before men. Hence, the Prophet (peace be 
on him) asked women not to go out wear ing per fume. . . 
in like manner , the Prophet (peace be on him) d isapproved of 
women unnecessar i ly making men hear their voice . The Qur 'an 
217 
Chapter-4 
itself al lows women to talk to men. (This seems to be the 
implicat ions of al-Ahzdb 33:32-Ed.) . It is also known that the 
Prophet ' s wives themselves explained rel igious mat ters to people. 
But when no rel igious or moral benefit expected to ensure from 
women ta lking to men, it is not considered des i rable that they 
provide men with an opportunity to be gratified by the charm of 
the female vo ice . . . 
Concluding the discussion on the topic, MawdudI states the reform 
introduced by the Prophet in this regard, along with the concerned 
tradit ions. 
(i) The Prophet (peace be on him), forbade people , even a 
w o m a n ' s male re la t ives , from meet ing her a lone, i.e., in 
the absence of her mahram re la t ives . . . 
(ii) The Prophet (peace be on him) did not al low a non-
mahram male to touch the body of a woman . . . 
(iii) The Prophet (peace be on him) str ict ly forbade women 
form t ravel ing without any mahram, or t ravel ing with any 
non-mahram... 
(iv) The Prophet (peace be on him) d iscouraged intermingly 
between men and women both by precept and prac t ice . 
(v) Islam does not allow women to adorn themselves but at 
t imes it even urges them to do so. At the same t ime, it has 
at tempted to prevent their going to excess in this 
mat ter . . . 
MawdudI d iscusses in detail the nature of society at the t ime of the 
prophet vis-a-vis slavery and Is lam's role in its reformation and 
future direct ive in this matter , thus: 
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As for the future, Islam explici t ly forbade the pract ice of 
capturing free people , enslaving them and to buy and sell them. 
Islam did, however , allow - yes allow rather than order - that 
prisoners of war may be enslaved under certain condi t ions . They 
may be enslaved if the respect ive states to which the pr isoners of 
war belonged did not exchange them with Musl im capt ives of war, 
or if those capt ives did not pay their own ransom. Nonethe less , 
those who were taken as pr isoners of war could obtain their 
freedom by enter ing into manumiss ion agreement , fu r the rmore . 
Islam issued several direct ives that slaves - and these were as 
much appl icable to slaves who were init ially war capt ives as they 
were to slaves who had been in bondage for a long time - be set 
free as expiat ion for their sins, and to please God. It was also 
prescr ibed that a person might will that his s laves gain their 
freedom after his death. Addi t ional ly , if the master of the slave 
girl had sexual re la t ions with her resul t ing in the bir th of a child, 
she would automat ical ly attain freedom upon her mas te r ' s death, 
whether he had made a will to that effect or not. 
These are some of the main solut ions to the p rob lem of slavery. 
Yet a number of ignorant and i l l- informed people , who neither 
know nor try to acquaint themselves of the re levant facts, direct 
their v i tuperat ion against Islam on this account . On the other hand, 
those who are given to apologizing, go about c la iming that Islam 
did not retain any form of slavery whatsoever . 
C. V e r s e s 3 5 to 64 
Asad 
In this port ion of Surah al-Nur, some highl ights of Asad ' s 
commentar ies are: 
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...The parable of "light of God" is not meant to express His reality 
- which is inconceivable to any created being and, therefore, 
inexpressible in any human language - but only to allude to the 
illumination which He, who is the Ultimate Truth, bestows upon 
the mind and the feelings of all who are willing to be guided. Ibn 
Kathir quote Ibn ;Abbas and Ibn Mas'ud as saying in this context: 
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"It is the parable of His light in the heart of a believer." 
...The ;Iarnp' is the revelation which God grants to His prophet 
and which is reflected in the believer's heart - the "niche" of the 
above parable (Ubayy ibn Ka'b, as quoted by Tabari) - after being 
received and consciously grasped by his reason ("the glass 
[shinning brightly] like a radiant star") for it is through reason 
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alone that true faith can find its way into the heart of a man. 
...It would seem that this is an allusion to the organic, continuity 
of all divine revelation which, starting like a tree from one 'root ' 
or proposition - the statement of God's existence and uniqueness -
grows steadily throughout man's spiritual history, branching out 
into a splendid variety of religious experience, thus endlessly 
widening the range of man's perception of truth. The association 
of this concept to the olive tree apparently arises from the fact that 
this particular kind of tree is characteristic of the lands in which 
most of the Prophetic precursors of the Qur'anic message lived, 
namely, the lands to the east of the Mediterranean: but since all 
true revelation flows from the Infinite Being, it is "neither of the 
east nor of the west" - and especially so the revelation of the 
Qur'an, which, being addressed to all mankind, is universal in its 
goal as well. 
...because of their complexity, certain truth can be conveyed to 
man only by means of parables or allegories. 
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Verse 55, is rendered by Asad as: 
God has promised those of you who have 
attained to faith and do righteous deeds 
that, of a certainty, He will cause them to 
accede to power on earth, even as He 
caused [some of] those who lived before 
them to accede to it; and that, of a 
certainty, He will firmly establish for (hem 
the religion which He has been pleased to 
bestow on them; and that, of a certainty, 
He will cause their erstwhile state of fear 
to be replaced by a sense of security -
[seeing that] they worship Me [alone], not 
ascribing divine powers to ought beside 
Me. 
But all who, after [having understood] this, 
choose to deny the truth - it is they, they 
oo 
who are truly iniquitous! 
In the exegetical notes on the verse, Asad says: Lit . , "cause them 
to be successors on ear th" - i.e., enable them to achieve , in their 
turn, power and securi ty and, thus, the capabi l i ty to satisfy their 
worldly needs . 
This Qur ' an i c reference to God ' s "p romise" contains an oblique 
allusion to the God-wil led natural law which invar iably makes the 
rise and fall of nat ions dependent on their moral qual i t ies . 8 9 
...c.f. 5:3 - "I have willed that self-surrender unto Me (al-Islam) 
shall be your re l ig ion ." Its "firm es tab l i shment" (I am kin) relates to 
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the s t rengthening of the be l i evers ' faith as well as to the growth of 
its moral influence in the world. 
. . .Lit. , "exchange for them, after their fear [or danger ] , securi ty" . 
It is to be noted that the term amn s ignifies not merely outward, 
physical securi ty but also - and, indeed, or iginal ly - "freedom 
from fear" (Taj al-'Arus). Hence, the above clause implies not 
only a promise of communal security after an initial period of 
weakness and danger (which, as history tells us, overshadows the 
beginnings of every genuine rel igious movement ) , but also the 
promise of an individual sense of inner securi ty - that absence of 
all fear of the unknown which character izes a true bel iever . . . i.e., 
the be l i eve r ' s freedom from fear is a direct outcome of his 
intel lectual and emotional refusal to at t r ibute to any one or 
anything but God the power to shape his dest iny. 
Part of verse 58 is rendered by Asad as: 
O YOU who have attained to faith! At three times [of day], let 
[even] those whom you rightfully possess... 
In exeget ical note Asad gives the l i teral meaning of the above part 
and also his explanat ion: 
Lit., "whom you right hand possess"- a phrase which, pr imari ly 
and as a rule , denotes male and female s laves . Since, however , the 
insti tution of slavery is envisaged in the Qur ' an as a mere historic 
phenomenon that must in t ime be abol ished (c.f. notes 46 and 47 
on verse 33 of this Surah, as well as note 146 on 2 :177) , the above 
expression may also be understood as referr ing in general , to one ' s 
close dependents and to domest ic servants of either sex. 
Al ternat ively , the phrase ma malakat aymdnukum may denote , in 
this context , " those whom you rightfully possess through 
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wedlock", i.e., wives and husbands (c.f. 4:24 and the 
corresponding note 26). 
Yusuf All 
In the last half of the Surah Al-Nur, some of the highl ights of 
Abdullah Yusuf A l l ' s comments are: 
Embedded within certain direct ions concerning a refined domestic 
and social life, layer upon layer of a l legorical truth about spiritual 
myster ies . No notes can do adequate jus t ice to its full meaning. 
Volumes have been writ ten on this subject, the most notable being 
Imam Ghazdli's Mishkdt-ul-Anwar... 
The physical light is but a reflection of the true Light in the world 
of real i ty, and that true Light is God. We can only think of God in 
terms of our phenomenal exper ience , and in the phenomena l world, 
light is the purest thing we know. But physical light has 
drawbacks incidental to its physical nature: e.g., (i) it is dependent 
upon some source external to itself; (ii) it is a passing 
phenomenon; if we take it to be a form of mot ion or energy it is 
unstable , like all physical phenomena (iii) it is dependent on space 
and t ime; its speed is 186,000 miles per second, and there are stars 
whose light takes thousands of years before it reaches the earth. 
The perfect Light of God is free from any such defects . 
The first three points in the Parable centre round the symbols of 
the Niche, the Lamp, and the Glass. 
1. The Niche (Mishkal) is the li t t le shal low recess in the wall 
of an Eastern house, fairly high from the ground, in which a 
light (before the days of electr ici ty) was usually placed. Its 
height enabled it to diffuse the light in the room and 
minimized the shadows. The background of the wall and the 
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sides of the niche helped to throw the light well into the 
room, and if the wall was whi te -washed , it also acted as a 
ref lector: the opening in front made the way for the light. So 
with the spir i tual Light: it is placed high, above worldly 
th ings; it has a niche or habitat ion of its own, in Revelat ion 
and other Signs of God; its access to men is by a special 
Way, open to all, yet closed to those who refuse its rays. 
The Lamp is the core of the spiritual Truth, which is the real 
i l luminat ion: the Niche is nothing without it; the Niche is 
actually made for it. 
The Glass is the t ransparent medium through which the Light 
passes . On the other hand, it protects the light from moths 
and other forms of low life ( lower motives in man) and from 
gusts of wind (pass ions) , and on the other, it t ransmits the 
light through a medium which is made up of and akin to the 
grosser substances of the earth (such as sand, soda, potash, 
etc), so arranged as to admit the subtle to the gross by its 
t ransparency. So the spiritual Truth has to be filtered 
through human language or human in te l l igence to make it 
intel l igible to mankind 96 
. . .The glass by i tself does not shine. But when the l ight comes into 
it, it shines like a br i l l iant star. So men of God, who preach God ' s 
Truth, are themselves i l luminated by G o d ' s Light and become the 
i l luminat ing media through which the Light spreads and permeates 
human life 97 
. . .The olive tree is not a very impressive tree in its outward 
appearance. Its leaves have a dull greenish brown colour, and in 
size it is inconspicuous . But its oil is used in sacred ceremonies 
and forms a wholesome ingredient of food. The fruit has an 
especially fine flavour. 98 
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. . .The mystic Olive is not localized. It is nei ther of the East nor of 
the West. It is universa l , for such is God ' s Light . As applied to the 
olive, there is also a more literal meaning, which can be 
al legorized in a different way. An olive tree with an eastern aspect 
gets only the rays of the morning sun; one with a western aspect. 
only the rays of the western sun. in the nor thern hemisphere the 
south aspect will give the sun ' s rays a great part of the day, and 
vice versa in the southern hemisphere . But a tree in the open plain 
or on a hill will get a perpetual sunshine by day: it will be more 
mature , and the fruit and oil will be of superior qual i ty. So God ' s 
Light is not local ized or immature: it is perfect and universa l . 
. . .Pure ol ive oil is beautiful in colour, cons is tency , and 
i l luminat ing power. The world has tried all k inds of i l luminants , 
and for economic reasons or convenience , one replaces another. 
But for coolness , comfort to the eyes, and s teadiness , vegetable oil 
are superior to electr ici ty, mineral oils, and animal oils . And 
among vegetable oils , olive oil takes a high place and deserves its 
sacred assoc ia t ions . Its puri ty is almost like l ight itself: you may 
suppose it to be almost light before it is lit. so with spiritual 
Truth: it i l luminates the mind and unders tanding impercept ibly , 
almost before the human mind and heart have been consciously 
touched by it. 
. . .Glor ious , i l l imitable Light, which cannot be descr ibed or 
measured. And there are grades and grades of it, passing 
t ranscendent ly into regions of spiri tual height , which man ' s 
imagination can scarcely conceive of. The topmost p innacle is the 
true prototype Light , the real light, of which all others were 
ref lect ions, the Light of God. Hence the saying of the holy Prophet 
about God ' s "Seventy thousands veils of Light".1 0 1 
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Abdullah Yusuf AIT has appended (appendix vii i) at the end of the 
Surah al-Nur, t i t led, Mystic Interpretations of the Verse of Light1 
(xxiv. 35), which runs into five long pages, fie wr i tes : 
Among the beaut ies of the Q u r a n , not the least is that sends its 
mystic interpreters into ecstasies of spiri tual del ight . White its 
plane meaning contains noble precepts of ordinary conduct ; its 
mystic passages reveal spiri tual myster ies which can be expressed 
by the phrase "Light upon l ight" (xxiv .35) . It is an endless chain 
of i l luminat ion is which ordinary knowledge dissolves as if it were 
ignorance. ' 102 
Yusuf AIT, in the aforesaid appendix, reproduces Imam al-
GhazalT's interpretat ion on these sublime passages as contained in 
Mishkdt ul-Anwdr. a Translat ion with In t roduct ion , by W.H.T. 
Gairdner, publ ished by the Royal Asiat ic Society, London, 1942. 
Yusuf All rendered verse 55 of Surah al-Nfir as: 
God has promised to those 
Among you who believe 
And work righteous deeds, that He 
Will, of a surety, grant them 
In the land, inheritance 
(of power), as He granted it 
To those before them; that 
He will establish in authority 
Their religion — the one 
Which He has chosen for them; 
And that He will change 
(Their state), after the fear 
In which they (lived), to one 
Of security and peace: 
103 
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'They will worship Me (alone) 
And not associate aught with Me!' 
If any do reject Faith 
After this, they are 
Rebellions and wicked. 
In the excget ic notes , Yusuf AIT wri tes : 
Three things are promised here, to those who have Faith and obey 
God ' s Law (i) they will inherit power and authori ty in the land, 
not any selfish purpose of theirs nor by way of favouri t ism, but in 
order that they may maintain God ' s Law; (ii) that the Rel igion of 
Right, which God has chosen for them, will be openly establ ished, 
and will suppress all wrong and oppress ion; (iii) that the r ighteous 
will live in peace and security, instead of having to suffer 
persecut ion, or leave their hearths and homes for the cause of God, 
or pract ice the rites of their Faith in secret . 
.. .If this verse was revealed about the t ime of the Batt le of the 
Ditch (Khandaq), also called the Battle of Confederates (Ahzdb), 
A.H. 4-5, wc can imagine the comfort it gave to the Musl ims who 
were besieged in Medina by a force ten tines their number. The 
Muslims then lived in a state of great suspense and danger, and 
under arms for days on end. (see xxxii i . 9-20). The securi ty and 
authority they were promised came to them subsequent ly in 
abundant measure . 
Yusuf All renders part of verse 58 as: 
O Ye who believe! 
Let those whom your right hands 
rossess... 
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On this part of the verses , Yusuf All has fol lowing to say in his 
exegctic notes: 
Wc now come to rules of decorum within the family circle in 
refined society, servants and children have rather more freedom of 
access, as they come and go at all hours , and there is less 
ceremony with them. But even in their case there are l imitat ions. 
During the night, before Morning Prayer, i.e., before dawn, they 
must discretely ask for permiss ion before they enter, partly 
because they must not unnecessar i ly disturb people as leep, and 
partly because the people are then undressed. The same applies to 
the time for the midday siesta, and again to the time after night 
prayers, when people usually undress and turn in to s leep. For 
grown ups the rule in str icter: they must ask permiss ion to come in 
at ail t imes (xxxiv. 59) 
. . .This would mean slaves in a regime of s lavery. But the pr inciple 
applies to ail personal servants , who have to render personal 
service to their masters or mistresses by day and by night . 
M a w d u d I 
Some highl ights of the exegetical notes , in the verses 35 to 64 of 
Surah al-Nur, as wri t ten by MawdudI is as fol lows: 
Light is that which causes other things to become vis ib le . Light, 
thus, appears of i tself and also causes other objects to become 
apparent. This is the general percept ion of l ight. Correspondingly , 
lack of light is branded by man as darkness . When one is able to 
sec things properly and everything is clear, man says that there is 
light. 
The word light is used with respect to God in this very sense. It is 
not to be taken literally to mean that. God is some ray of light 
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which travels at the speed of 186000 miles per second and reaches 
the retina of our eyes and ult imately affects the centre of vision in 
the brain. This part icular at tr ibute is not a part of the essential 
meaning for which man has invented this word. 
The s tatement that God is the Light of the heavens and the earth is 
to be taken in its basic sense rather than in the material 
connotat ions of this word "... 
. . .The word ' l i gh t ' is also used to mean ' k n o w l e d g e s whereas its 
antonym - ignorance - is character ized by ' d a r k n e s s ' . In this 
sense, once again, God is the light of the universe for one can gain 
knowledge of reali ty and the right way man should tread only from 
God. Unless one turns to God for light one is doomed to the 
darkness of ignorance and consequent ly to sheer error. 
. . .The olive tree is blessed in the sense that it carr ies numerous 
uses and benefi ts . 
That is, the tree is si tuated in an open site or at a height so that it 
is constant ly exposed to the sun. It is not behind anything for had 
it been so located it would have received sunl ight ei ther only in 
the forenoon or only in the afternoon. Now an olive tree which is 
constantly exposed to the sun produces oil which is very thin. 
Also, the olive oil produced by such a tree is used in a lamp and 
the light that it emits is very bright . By contrast , trees located 
eastward or westward produce a darker and thicker variety of oil. 
Hence when that oil is used in a lamp, the l ight it emits is not as 
bright .1 '3 
. . .Since the verse draws attention to the s imi l i tude between God ' s 
Light and the light of the lamp, it removes any misunders tand ing 
which might have arisen regarding the s ta tement that 'A l lah is the 
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Light of the heavens and the Ear th ' . It clearly indicates that in 
linking God to light, the intention is not to conceive God ' s essence 
to be nothing but light. Rather, God is possessed of perfection in 
all respects . This is true about His being possessed of light. The 
Q u r a n i c s ta tement that 'Al lah is the Light of the heavens and the 
ear th ' signifies that God personifies light. The purpose of such a 
statement is to stress this aspect of God. In other words , what is 
being said is that God is both the embodiment and source of light. 
This is a l i terary device meant to underscore something . In 
l i terature we occasional ly come across use of this t echnique . For 
example, somet imes we say about a person in whom we find 
generosi ty at its best that he is generosi ty itself. Or we say about 
someone whose beauty is extraordinary that he (or she) is beauty 
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personif ied. 
Mawdudi has rendered verse 5 of Surah al-Niir as: 
Allah has promised those of you who 
believe and do righteous deeds that He will 
surely empower them as vicegerents in the 
land even as He empowered those that 
preceded them, and that He will firmly 
establish their religion which He has been 
pleased to choose for them and He will 
replace the state of fear that they are in 
with security. Let them serve Me and 
associate none with Me in My Divinity. 
Whoso disbelieves after that, such indeed 
are the ungodly. 
Mawdudi , in his exeget ic notes on the above verse , has , inter alia, 
the following observa t ions : 
230 
Chapter-4 
...The present statement aims at warning the hypocrites that God's 
promise to bestow his vicergency on Muslims does not apply to 
those who only have Muslim names or who were registered as 
Muslims on the occasions of a census or at the time of their birth. 
That promise was in fact meant for true Muslims who are firm in 
their belief, who are righteous and God-fearing in their character 
and conduct, and who faithfully follow the religion of God, who 
are committed to purge themselves of every taint of polytheism 
and who worship with full devotion the One True God and none 
else. Those who are devoid of these qualities and only claim with 
their tongues that they are believers do not deserve to receive this 
favour, nor was the promise of this favour meant for them. 
Rejecting particular interpretation, Mawdudi argues: 
Some people tend to interpret vicergency in the narrow sense of 
mere power, of dominance and hegemony. With this false 
assumption, they infer that whoever is in power is ipso facto a true 
believer, is righteous, is on the way of God, and that ipso facto he 
worships God and shuns polytheism. What is even more deplorable 
is that in order to justify their inference they misinterpret several 
key terms of the Qur'an such as faith, righteousness, religion, 
worship of God, and polytheism. Such people tend to distort 
whatever they find, i.e., find it discordant with their preconceived 
notions. This is the worst interpretation of the teachings of the 
Qur'an, even worse than the distortion of the scripture by the Jews 
and Christian. For this interpretation ascribes a meaning to this 
Quranic verse which distorts the teaching of the Qur'an in its 
entirety and disturbs the whole Islamic scheme of things. If one 
understands God's vicergency in the above sense, the promise to 
bestow God's vicergency is applicable to all those who have been 
dominant in the world either in the past, or are in the present. This 
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applies to all holders of power, even to those who have rejected 
God, revela t ion, Prophcthood, the Hereafter, and all other articles 
of faith. It also applies to all those who are steeped in what the 
Q u r a n brands as major sins such as dealing in interest , having 
unlawful sexual re la t ions , and drinking and gambl ing . If all such 
people are true bel ievers and are elevated to G o d ' s vicegerancy 
owing to this twisted understanding of the verse , then faith is 
bound to be perceived as no more than fol lowing the laws of 
nature, and r ighteousness as no more than efficiently exploi t ing 
and harness ing those laws to serve one ' s own purpose . If these 
assumptions are accepted, then true rel igion would mean nothing 
else but gaining perfect mastery in natural sciences and thereby 
making the utmost progress in trade, industry, business and in 
other walks of life. By the same taken, serving God would mean 
strictly fol lowing the laws which insofar as they are natural laws, 
are essent ia l for the success of every human endeavour , both 
individual and col lect ive . Likewise, if these assumpt ions are 
correct , then polytheism can only mean that a person or a people 
adhere, along with following these natural laws which are useful 
1 1 7 
in pragmat ic terms, to ways that are conduct ive to harm. 
Explaining the Q u r a n i c usage of term, Khildfah Mawdudi wri tes : 
To look at the matter more carefully, the Q u r a n employs the term 
khilafah (v icergency) and the verbal form islikhldf (bes towing 
power on the land) which is derived from it in three different 
ways. In each case it is the context which de termines the meaning 
in which these terms are used. 
One of the meanings of the term Khildfah is to possess the powers 
granted by God. In this sense all the descendants of Adam arc 
vicegerents of God on earth. The second meaning of the word 
Khildfah is to possess and exercise the powers of vicergency 
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within the parameters of God ' s sovereignty and in accordance with 
God ' s Will ( that is, G o d ' s revealed Will or command rather than 
the will which underl ies the cosmic order and consis ts of natural 
laws). Taken in this sense, only a bel iever who acts r ighteously 
can be considered to have assumed the vicergency that conforms to 
this descr ipt ion. On the contrary, an unbel iever or a wicked person 
cannot be God ' s vicegerent in this sense, instead, he is a rebel 
because he abuses the powers that have been granted to him by His 
Lord in His realm. 
In its third usage, the word khildfah means one communi ty ' s 
succession by another community, its replac ing the dominant 
community in the sense of wrest ing power from it. 
Contex tua l iz ing the above quoted verse , Mawdudi , s ta tes : 
Anyone who reads the present verse on Khildfah and remembers 
the context in which it occurs , can never have an a l lus ion as to the 
sense in which the expression khildfah has been employed here. In 
this par t icular instance, khildfah denotes a government which 
fulfils all the obl igat ions of vicergency according to God ' s 
revealed command (rather then simply accord ing to natural 
laws.) 
Refuting the content ion of some, Mawdudi asser ts : 
To contend this promise of God applies to the dominant powers of 
our own time such as the USA or the former USSR is tantamount 
to gross ignorance . If these powers , by the sheer dint of their 
redoubtable material power are considered to be the holders of the 
office of khildfah, one is left wonder ing why God should have 
cursed Pharaoh and Nimrod. (For further e labora t ion see Towards 
Understanding the Qur'dn, Vol. , V, a l -Anbiya ' 2 1 , N. 9, pp. 299-
304).120 
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MawdudT, infers, from the above quoted verse , an affirmation of 
the validity of khild[ah al-Rashidah as well . l ie says: 
Another important point seems noteworthy, namely that while this 
promise of God pertains indirectly to Musl ims of a later date, it 
was in the first instance directly addressed to the Prophe t ' s 
companions . 
. . .Not only was Islam establ ished in the region from which it had 
risen, but also in many other parts of the world. That God did 
make His promise come true is corroborated by the events which 
unfolded during the cal iphate of Abu Bakr, 'Umar and 'Uthman. 
God ' s promise was fulfilled in such a resounding manner that a 
fair-minded person can hardly have any doubt about the validity of 
the cal iphate of these three since the Qur ' an i tself testifies to it, 
and God Himself confirmed them to be true bel ievers 
MawdudT renders part of verse 58 as: 
Believers1. At three 
\ 77 
times let those whom you posses... 
In the exegetical note, relat ing to this part of the verse , MawdudT 
wri tes: 
In the opinion of the majority of the Qur ' an i c commenta tors and 
jur i s t s , the express ion al-ladhina malakat anymdnukum stands for 
one ' s s laves , regardless of whether they are male or female. 
However, 'Abd Allah ibn 'Umar and Mujahid interpret the 
expression to mean male slaves thereby excluding female s laves. 
In view of the Qur ' an i c Injunction that follows there is no ground 
whatsoever to exclude s lave-gir ls . The point is being brought 
home here is that in the same way that it is improper for one ' s 
minor children to invade one ' s pr ivacy, it is also improper for 
one ' s slaves to do so. 
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Jurists are, however , agreed that the injunction pertains to both 
adult and minor s laves . 
D. An E s t i m a t e 
The render ings of selected verse of Surah al-Nui% and related 
exegetical notes by the three outs tanding scholars of the twentieth 
century, must have given us 'a feel ' of the s imilar i t ies and 
differences in the approaches of their studies and also of their 
part icular in te l lec tual , and spiri tual makeup More evident is the 
'par t icu lar agenda ' and ' target g roups ' they have in mind, while 
accompl ishing their tasks. Not least is influence of intel lectual , 
social and pol i t ical mil ieu they lived and were brought up. It also 
sheds light on the sources; they depend upon, or quote in their 
exegetical notes . 
Mawdudi (1903-1979) , was primari ly concerned with the 
reconst ruct ion of Musl im Ummah and re -es tab l i shment of Islamic 
systems of life - badly bruised because of malukiyah (Kingship., 
non Is lamic forms of ruleship in the Post-Khildfah al-Rdshidah as 
Mawdudi put it) and Western dominat ion on Musl ims (Mawdudi 
had expressed more anguish at Wes t ' s intel lectual and cultural 
dominat ion on the Musl ims) . He was an outs tanding personali ty 
who galvanized mil l ions and mill ions of young men and women in 
the 20th century with his call for 'Iqamate Deen'. He was very 
conscious of the Westernized Musl ims and Orienta l i s t charges 
against Islam, Is lamic government , Is lamic law, Islamic family 
setup, s lavery, Posi t ion of women in Islam etc. e tc . 
Not being apologet ic , Mawdudi is asser t ive in his explanat ions on 
the subject and like an architect , in very met icu lous in detai ls , 
needed for inst i l l ing confidence among those affected by the West 
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who had lost confidence in the re levance of Is lamic legacy and its 
resurgence in the contemporary period. Many t imes he seems to be 
more as a 'Mufti' ( jur i sprudent ) than as a 'Mufassir' (Exegeie) 
when, in the exeget ical note of a verse, he goes to great lengths in 
explaining the legal rul ings, direct ives and all such features. 
which usually are restr icted to the realm of j u r i sp rudence . 
Never theless he upholds mostly tradit ional opinions regarding the 
issues related to hijdb, punishment for Zina etc. He looks, at the 
teachings of the Qur ' an as direct ives for an ' I s l amic movemen t ' . 
So his ' I s l amic Movement Perspec t ive ' is evident in his 
explanat ions of the aforesaid verses . He, unl ike Asad and Yusuf 
AIT, dwells at length on the question of khildfah, taking into 
account all those interpretat ions which were being floated by 
apologet ics like Inayatul lah Khan Mashriqi and others . As 
Mawdudi was involved for the rees tabl i shment of khildfah in the 
polit ical sense too, so he seems to be very anxious to demonst ra te 
that his ideas on the issue are quite in conformity with the 
Qur ' an ic purpor t . 
Though the ' ve r se of Light ' has usually been in terpreted in 
mystical formulat ion, Mawdudi tries to give it what one may call 
as intel l igible explanat ions as he seems to be averse to mystical 
explanat ions . 
A b d u l l a h Yusuf 'Al l (1872-1953) 
Yusuf All was born and raised in Brit ish India, and divided much 
of his life between England and India. Fol lowing the trend of his 
t imes, Yusuf All , like Muhammad 'Al l Jawhar and other talented 
young Indians , jo ined the coveted Indian Civil Service (ICS) in 
1896. He lived an uneven, turbulent and t ragic life which had 
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periods of calm, certainty and economic prosper i ty . ^ He married 
a British women, lived and worked in India and Britain, went 
through personal t ragedies and finally sought solace in the Q u r a n 
by embarking upon its translat ion in 1929, he finished it eight 
years later. The polit ical upheavals of Yusuf A l l ' s t imes, his 
peculiar unders tanding of the role of the Brit ish system in Indian 
poli t ics , his affinity with the English romant ic poets and bis 
relat ionship with the Raj had significant impact on the choice of 
diction and vocabulary employed in his t ransla t ion. 
Throughout his t ranslat ion and exegetical notes , qui te obvious in 
the foregone pages , is Yusuf Al l ' s myst ic approach and his 
mystical unders tanding of the Qur ' an ic in junct ions . Yusuf All , as 
stated, lays more stress on the mystical aspect of the Qur ' an i c 
injunct ions. So the laws and commandments , which are 
promulgated in the Surah al-Nur, are for Yusuf All matters which 
affect the spiri tual life. He does not seem to be anxious to 
elucidate the legal pos i t ions , which are deducable from the 
relevant verses . Though he t ranslates the word Zind as 'Adul tery 
or Forn ica t ion ' , yet he is obl ivious to the fact that the verse is the 
basis of the law for fornication only. Qur ' an s ta tement e lsewhere 
point to some different punishment for the adul tery and the 
Prophe t ' s Sunnah, which is now an integral part of Is lamic Law, is 
stoning to death for an adulterer of adul teress . 
Quite natural to his temperament , he is more e luc ida t ive to the 
issues and the aspects which he thinks demand of mystical 
in terpre ta t ions . So he has a full-fledged appendix on the 'Myst ica l 
Interpretat ion of the verse of Light . ' 
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Muhammad Asad (1900-1992) 
in contrast to Yusuf All, Asad, seems to be averse to mystical 
interpretations. His explanations have the rationalistic 
underpinnings. For example: The word almunkar is translated by 
Asad 'all that runs counter to reason.' In the exegetical note Asad 
clarifies that Zamaksharl has conveyed this meaning, yet its 
current use as such seems to be loaded with negative connotations 
as well, notwithstanding Asad's explanation in the exegetical note 
that "decency" and "indecency" shall be determined as per the 
Islamic social mores. "Western reason" as it is currently in use 
militates against the sober, pure, meanings of the Quran ic "al-
Munakar'. Though he quotes vast classical sources but is inclined 
to those explanations which 'fit in' his rationalistic approach. 
While there have been some differences among the Fuqahd 
(jurisprudents) on some minor point relating to hijdb. Asad is 
novel in his assertions that Qur'anic hijdb does not necessarily 
include covering the head. He alludes to the use of "Khimar' as a 
part of Arab tradition - that way not binding on non-Arab or 
succeeding generations. He does not specify position of Prophet's 
Sunnah in this respect. 
While Asad attempts at ignoring the tradition and going to the 
source, this approach seems to be very selective. Modernist trend, 
which is the milieu Asad encountered, seem to be exerting its 
influence on his approach and inferences, notwithstanding his 
otherwise direct and impressive explanations. 
Asad is clear in his introduction to the Surah al-Nur: "Verses 2-9, 
in particular, lay down definite legal injunctions concerning illicit 
sexual intercourse." ...He maintains that in European languages, a 
distinction is there between fornication and adultery, but the word 
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Zind, used in the Qur ' an has both the connota t ions - fornications 
and aduitery. Me says it is out of s implici ty he be using ' adu l te ry ' 
for zind; where as in the relevant verse the punishment is declared 
for the offender one hundred lashes - which is as per the Islamic 
law - based on the Qur ' an and the Sunnah a punishment for 
fornicator or fornicatress only not for adul terer or adul teress . 
Muhammad Asad does not speak of any difference in the 
punishment of fornicator /fornicatress and adul terer and adul teress . 
in his cxeget ical note. This way his t ransla t ion "adul terer or 
adul te ress" seems to be erroneous and mis leading . Omiss ion of the 
point that there is death penalty for adul terer and adul teress in 
Islamic law make the matter more fishy. 
Although his discussion on the rest of the verse is quite 
fascinating, yet his comment on the Qur ' an i c d i rec t ive to carry out 
the punishment in presence of the people is s t range . He focusscs 
on the issue that Qur ' an talks of a group, 'whose number is 
inde te rmina te ' , it means that the Qur 'an does not want to make the 
event a ' pub l ic spec t r e ' . This seems to be qui te contradic tory to 
Q u r ' a n ' s purport . 
On the quest ion of slavery, Asad ' s explanat ions are impress ive yet 
smack of apologia - a defensive posture , indeed unl ike that of 
MawdudT, who too gives explanat ions convinc ing enough, but in a 
more asser t ive tone. Again Mawdudi not only mainta ins the 
dist inct ion of fornication and adultery but under takes a long 
discussion on its validity and issues related to its practical 
appl icat ion. Yusuf All, though more concerned with the spiritual 
implicat ion of the Qur ' an ic injunction has re ta ined both the 
meanings of Zind - fornication or adultery but has not specified 
about the par t icular legal injunction derived from this verse. So 
even use of both the words are not helpful in that respect . His tone 
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and approach on the question of slavery seems to be very akin to 
that of Asad. 
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Contemporary Opinion Regarding Asad 
and his Contributions 
Muhammad Asad as an author and inte l lectual had wide 
reach. Nowhere in the Muslim world was he a s t ranger? He lived 
among the Arabs and was friend of many leaders there. He had 
migrated to the Indo-Pak subcont inent , and lived there for 
remarkable period and was friend of Allamah Muhammad Iqbal. 
He was engaged in the at tempts at giving ideological or ientat ion to 
the emerging state of Islamic Republic of Pakis tan . He produced in 
English, not his mother tongue, very impress ive l i tera ture - the 
lingua franca of the modern Muslim intel lectual class . Natural ly 
he was approached for his unders tanding of Is lam, of modern 
times and above all his approach in seeking the re levance of Islam 
to the contemporary times by Muslim inte l l igents ia in varying 
degrees . Musl im intel l igentsia too is not a homogeneous class. 
There are people and people - who differ in their perspect ives , 
preferences , tastes , intel l igence and commitments . 
Musl ims in the West, have, natural ly developed a special affinity 
with Asad - who basical ly belonged to the West, inherited its 
culture and social mores, had an outs tanding command over its 
most prominent languages , yet was now a spokesman of Islam. 
Reverts are, it seems, at the forefront of looking at Asad, his life 
story, and his cont r ibut ions . The reasons for such efforts on their 
part are unders tandable . 
Internet has offered new opportuni t ies for reaching unsuspect ing 
quar ters . Many non-Musl ims , through this medium come into 
contact with the wor thwhi le material avai lable on it. In the 
following pages are opinions of some persons , se lec t ing randomly, 
yet showing a pat tern too, who have differing perspec t ives in 
looking at Asad and his contr ibut ion. While most of them have 
dealt with the almost common basic data about Asad, yet their 
t reatment of it makes them special and unique. While some have 
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discussed one aspect of Asad ' s life others have focussed on the 
other. Some comments are brief while others arc exhaust ive 
enough. Mostly there are direct comments but there are some 
which are obl ique and indirect . Opinions of the individual 
commenta tors are their personal opinions only; their inclusion in 
this work docs not necessari ly mean any endorsement by the 
author. So the comments , in the following pages , reflect not only 
what they say about Asad, but also about their background, 
preferences and perspect ives as well . 
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H a s a n Z i l u r R a h i m 
' H a s a n is the Consc i ence of T h i n k i n g M u s l i m s " 
Hasan Zilur Rahim is editor of the quarter ly magazine IQRA. 
published in San Jose, CA. Three years after the death of 
Muhammad Asad (1900-1992) , Hasan in his ar t ic le ''Muhammad 
Asad Visionary Islamic Scholar" (publ ished in September 1995, 
pp. 45-46) , carried by Washington Report on Middle East Affair. 
laments on state of affairs among the Westerners and the Muslims 
alike regarding Asad, his status and the cont r ibu t ions : Muhammad 
Asad, writer , adventurer , diplomat, Muslim thinker par excel lence, 
t ranslator of the Qur ' an , and author of one of the most remarkable 
spiritual autobiographies ever, The Road to Mecca, i sn ' t as well 
recognized, even among Musl ims, as he ought to be. I t ' s a pity. 
Three years after his death in Spain in 1992, Asad remains 
virtually unknown in the West and an enigma to an average 
Muslim. Those who have followed his career through his books 
and wri t ings , however , know that no one had cont r ibuted more in 
our times to the unders tanding of Islam and awakening of 
Musl ims, or worked harder to build a bridge between the East and 
the West, than Muhammad Asad. 
. . .The story of the years before his convers ion reflects the 
spiritual odyssey of a man in search of a home, a man struck by 
wanderlust , unable to quell his rest less spirit until embracing 
Islam.".. . 
A S a d d e n i n g E x p e r i e n c e 
Travel l ing extensively throughout the Musl im world, Asads ' 
interest in Islam deepened. At the same t ime, he began to examine 
crit ically the decay he found among Musl ims . Arabia was bogged 
Chapter-b 
down in tr ibal warfare; foreign powers were conquer ing Muslim 
lands with the help of Muslim p u p p e t s ' ; most Musl ims were 
mirred in the lowlands of self r ighteousness , wal lowing in 
intel lectual s tagnat ion by blindly imitating the West.'1 
To unders tand how Muslims could regenera te themse lves , Asael 
took a character is t ic approach: he immersed himself in 
unders tanding the source of Islam, the Q u r ' a n . Embark ing on an 
intensive study of classical Arabic , he began at the same time 
living among the bedouin of Central and Eastern Arabia whose 
speech and l inguist ic associat ions had essent ia l ly remained 
unchanged since the time of the Prophet Muhammad (peace be 
upon him) when the Qur ' an was being revealed . It gave him 
insight into the semant ics of the Qur ' an i c language unknown to 
any Westerner and enabled him later to t ransla te the Qur ' an into 
English as The Message of the Qur'an. Along with his commentary 
The Message is without parallel in conveying the holy book's 
meaning and spirit to non-Arab readers. 
Musl im R e n a i s s a n c e Became A s a d ' s Goal in Life 
In his study of the Qur ' an , Asad found that Islam gave "yes to 
act ion. No to passivi ty . Yes to life and no to a sce t i c i sm." In its 
pages, he found an intense God-consc iousness that made no 
division between body and soul or faith and reason, but consisted 
of a harmonious interplay of spiritual need and social demand. . . 
From that point on, Muslim renaissance became A s a d ' s goal in 
life. He t raveled for and wide, conferred with k ings , leaders and 
common man "between the Libyan Desert and the Pamirs , between 
the Bosporus and the Arabian Sea", and began put t ing his ideas on 
paper. Islam at the Crossroads, first publ ished in 1934, still stuns 
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the contemporary reader with its analysis of Musl im regression 
and its bold prescr ip t ion for inst i l l ing se l f -assurance to an Islamic 
world suffering from lack of confidence under the onslaught of 
Western technology . . . 6 
...In the Principles of State and Government in Islam, publ ished in 
1961, Asad laid down in unambiguous terms the foundat ions of an 
Islamic state on the basis of Quranic injunctions and the Prophe t ' s 
sayings. Briefly, the two defining limits are that in an Islamic 
state the true sovereignty lies with God and that bel ievers must 
conduct all businesses per ta ining to the state and community 
through mutual consul ta t ion. Within this framework, Asad showed 
that an Islamic state had the flexibili ty to contain features of 
par l iamentary democracy and the rule of law, including the 
American ins t i tu t ions of pres idency and the Supreme Court . The 
author hoped with this book to contr ibute " towards a better 
unders tanding of Is lamic ideology by the non-Mus l im West - an 
unders tanding so vitally needed in our t ime. "Cons ider ing the dark 
and extreme pictures oriental is ts and " Is lamic expe r t s " like 
Bernard Levis , Daniel Pipes, Steven Emerson and others paint 
about Is lamic and Islamic states, A s a d ' s book should be required 
reading for these "expe r t s " from the academe and the media . 
The Message of the Qur'dn was publ ished in 1980; Asad meant to 
devote two years to complet ing the t ranslat ion and the commentary 
but ended up spending 17. He dedicated The Message to "people 
who th ink." The importance of using one ' s own facult ies to 
understand Divine text (ijtihdd), a fact emphas ized in the Qur 'an 
itself, was a theme Asad returned to again and again. 
Without ijtihdd, Asad was convinced Musl ims would find it 
difficult, if not impossible , to pract ice true Islam in their l ives, 
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and thai they would become intel lectual pr isoners of others who 
were themselves pr isoners of the past and had little to contr ibute 
to the resurgence of Islam in the modern world. It was only 
through ijtihdd, he felt, that Muslims could grow, change and 
develop in accordance with the needs of the t ime and the growth of 
man ' s exper ience , whi le always remaining true to the Q u r a n and 
the pract ices of the Prophet Mohammad (peace be upon him). This 
was not to deny the importance of re l igious scholars , only that 
Muslims were obl igated to understand their faith as best as they 
could using their own God-given faculties, before seeking help to 
enlarge their unders tanding. "Every Muslim ought to be able to 
say ; The Q u r a n has been revealed to me ," he said in an interview 
a few years before his death. He was fond of quot ing the Prophet ; 
"If you use your reason and turn out to be wrong, God will still 
reward you. And if you are right, you will be doubly r ewarded . " ' 
T imel iness and T imelessness 
In 1987, Asad publ ished The Law of Ours and other Essays, a 
collection of art icles on Muslim rel igious and poli t ical thought he 
had writ ten over the years but had not publ i shed , including 
"Answers of Is lam", "cal l ing all Mus l im" , "A vision of 
Je rusa lem." In fact, it was his wife, Pola Hamida , who recovered 
them after going through some of his old papers and, recognizing 
their importance, insisted that they be publ ished. "I bel ieve the 
reader will be struck, as I have been," she wrote in the foreword to 
the book, "not only by the extraordinary t imel iness and the 
t imelessness of these thoughts and pred ic t ions , but also by their 
consis tency. 
I had the good fortune of corresponding with Muhammad Asad. In 
1986, I read The Road to Mecca and was so moved and persuaded 
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by the au thor ' s narra t ive that I resolved to somehow make contact . 
(The only other book to have similar impact on me, albeit from a 
different perspect ive , was the Autobiography of Malcom X.) Soon I 
came across an interview with Asad in a magazine called Arabia, 
published out of England. I wrote a letter to the edi tor of Arabia 
to forward to Asad. To my amazement , Asad soon replied from 
Spain. "I was deeply touched by your letter'", he wrote , "which 
was forwarded to me by Dr. Faithi Osman. Thank you for your 
appreciat ion of my work; it is for people like you I was wr i t ing ." 
In my letter I had expressed the hope that I would cont inue his life 
story from where he left off in The Road to Mecca. "I have 
promised my wife, who had been insist ing for a long t ime", he 
replied, "that I should continue and complete my memories . My 
next work will be jus t that and of course it wil l , of necessi ty, 
include my years in India ad Pakis tan. . . Please pray that God will 
allow me to accomplish the work ." Our cor respondence continued 
for a while until Asad became too ill to reply. 
After Asad died in Spain in 1992, I wrote to Pola Hamida , who 
informed me that the sequel to The Road to Mecca was only 
part ial ly completed by Asad - part one - and that she herself 
would complete part two. It would be called Home Coming of the 
Heart, "a t i t le which he himself sugges ted ." (The book is not yet 
available in the United States) . 
Muhammad Asad stood alone among contemporary Muslims for his 
ex t raord inary percept ion of, and cont r ibut ions to, Is lam. With his 
command of the English language, his knowledge of he Bible and 
biblical sources, as well as Jewish history and civil ization, Asad was 
more successful than most in communicat ing to Muslim and non-
Muslim readers the essence of Islam in both its historical and 
timeless context. 
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But beyond words and books, Asad wanted to see the living body of 
Islam flourish in the modern world. Although dis t ressed by the sad 
state of the Muslim world, its reactive agenda, he remained 
optimistic to the end that a new generat ion of Muslims eventually 
would rise to make his dream a reali ty. 
It is easy to imagine Asad approving of the peaceful yet vigorous 
activism of American Muslims in defending the tenets of their faith 
and in str iving to bring a balance to American society. He would in 
par t icu lar , have invested high hopes on Muslims youth for their 
idealism and their ability and eagerness to th ink and reason. Asad 
abhorred extremism in all its forms. "And thus we have willed you to 
he a community of the Middle Way." was a Qur'dnic verse he quoted 
often, explaining that in Islam, there was no room for revolut ion, 
only evolution. Asad was the conscience of th ink ing Muslims. "The 
door of ijtihdd will always remain open", he used to say, "Because 
no one has the author i ty to close it ." As Islam enters the most 
critical phase of its development in the West, Muhammad Asad's 
legacy assumes an urgency no th inking Muslim can afford to 
ignore. '" 
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M u r a d H o f m a n n 
Dr. Murad Wilfricd Hofmann was born in a ca thol ic family in 
1931. lie received his education at Union Col lege in New York 
and did his masters degree in German Law in Munich and took his 
doctorate from Harvard. He is a renowned German social scientist . 
He has worked in German Diplomatic Service, and was Germany ' s 
ambassador to Alger ia and Morocco . He embraced Islam in 1980. 
What made Hofmann to embrace Islam, he wri tes : "For some time 
now, striving for more and more precision and brevi ty, I have tried. 
to put on paper in systematic way, all phi losophical t ruths, which 
in my view, can be ascertained beyond reasonable doubt. In the 
course of this effort it dawned on me that the typical at t i tude of an 
agnostic is not an intel l igent one, that man simply can not escape a 
decision to bel ieve , that the createdness of what exists around us 
in obvious; that Islam undoubtedly finds i tself in the greatest 
harmony with overall reali ty. Thus I rea l ize , not wi thout shock, 
that step by step, is spite of myself and almost unconscious ly , a 
feeling and thinking I have grown into a Musl im. Only one last 
step remained to be taken to formalize any convers ion . As of today 
I am a Musl im. I have arr ived." 
Murad now lives with his Turkish wife in Is tanbul . His son from 
his late first wife is also a diplomat. His major contr ibut ions in 
academics among others include, his books, Islam: The Alternate, 
Islam 2000 (Amana Publ icat ions , Bel tsvi l le , Maryland, U.S.A) . 
His first book on Islam was Diary of a German Muslim (1983) ; it 
carried an ' I n t roduc t ion ' by Muhammad Asad. 
Hofmann is at present one of the most noted European wri ters on 
Islam and is an author of internat ional repute . Among other things, 
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Hofmann is known being candid and laconic in express ing his 
views. ' Notwi ths tanding Hofmann ' s admirat ion for Asad, he gives 
due vent to his crit ical opinions. 
Among the few outs tanding scholars , who have engaged 
themselves on serious commentar ies on the contr ibut ions of 
Muhammad Asad, Hofmann, surely in one of them. His articles 
about Muhammad Asad include: 'Muhammad Asad: Europe ' s Gift 
to I s lam' (Islamic Studies 39:2 (2000) pp. 233-247); Review of 
The Message of the Qur'an. Transla ted and explained by 
Muhammad Asad. Bris tol , U.K: The Book Foundat ion , 2003 (The 
Muslim World Book Review, 25:4, 2005) ; Review of LEOPOLD 
WEISS ALIAS MUHAMMAD A SAD-VON GALIZIEN 
NACHARABIEN 1900-1927, by Giinther Windhager , with an 
introduct ion by Andre Ginorich, Bohlan Ver lag , Wien, Austr ia , 
2002 - a Ph. D. thesis , later a book in German language . 
In his review of The Message of the Qur'an (2003) , Hofmann 
introduces Asad, thus: 
Muhammad Asad alias Leopold Weiss (1900-1992) , journa l i s t , 
activist , d iplomat , and writer , was undoubted ly the most 
influential Western intellectual Musl ims of the past century -
Rene Guenon, Marmaduke Pickthal l , Fri thjof Schuon and Martin 
Lings notwi ths tanding . Of Polish Jewish descent , a German citizen 
after 193 8, and Pakistani one after 1952, he was a truly 
cosmopoli tan figure. 
Hofmann, in his art icle 'Muhammad Asad: E u r o p e ' s Gift to Islam, 
has thrown light on what he cal ls , the two ext reme ends of the 
remarkable Asad Phenomenon: (i) His debut as a prodiga l , self-
made oriental is t wri ter before his convers ion to Is lam; and (ii) the 
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react ions to his views in the West as well as in the Muslim World, 
1 7 
before and after his death in Spain. 
I 
German readers are fortunate to have access to Muhammad Asad ' s 
earliest book publ ished under his original name: Leopold Weiss, 
Unromantisches Morgenlandn - A us dem T age buck einer Reise -
Frankfurt: Socie ta ts -Druckere i G.m.b.H. 1924. 
It was writ ten at the end of 1922 for the Publ ishers Frank Furler 
Zeituno-, which was then and continues to be now the most 
prest igious German journa l . Weiss wrote this book at the tender 
age of 22. Together with the paintress Elsa Schiemann, who would 
be his first wife, between March and October of that year he had 
visited Pales t ine , Transjordan ( 'Amman, with only 6000 
inhabi tants) , Syria, Egypt (Cairo and Alexandr ia ) , Turkey 
(Smyrna, jus t burnt down, and Constant inople) as well as Malta. 
The book is i l lustrated by 59 black-and-whi te photographs which 
are now of great historical importance. The sources of the 
photographs are not ment ioned. 
This small diary of jus t 159 pages amazes one in several ways. 
Most surpr is ing, however , is the young au thor ' s ta lent as a writer , 
in part icular his powerful evocat ive , yet lyrical descr ip t ions of 
countryside, moods, and people ; they are often s tar t l ing but never 
banal. The colour of light, for instance, may be "she l l - l ike" , 
t ravelers may be "'silent, as if wrapped up in the great l andscape" . 
Forms and movements can be of an " in tox ica t ing un iqueness" and 
20 
"wind like a breath without subs tances" . . . 
We ought to remember that the German l i terary genius , Rainer 
Maria Rilke (1875-1926) , at that time was at the peak of his fame 
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as trend-setter. Many a German soldier in the First World War had 
gone to battle with Rilke poems in his pocket. Young Leopold 
Weiss would naturally have been impressed by Rilke's 
penetrating, spiritualistic lyricism. The amazing thing is that 
young Weiss, born to be a master, showed neither indebtedness to 
Rilke nor Rilkian mannerism. His literary skills, so clear in his 
original English and German versions of The Road to Mecca, 
7 f 
obviously were already mature in 1922. 
A second surprise comes with the realization that Weiss, even 
then, was enamoured of, and most semantically infatuated with, 
almost everything Arabic. He portrays himself as an uncritical, 
unconditional admire of the Arab race and culture. For him, the 
"Arabs are blessed" (44), and archetypically graceful. In his 
views, it was "a wonderful expression of the widely alert Arab 
being" that "it does not know of any separation between yesterday 
and tomorrow, thought and action, objective reality and personal 
sentiment" (77)... 
After talking to leading figure of Transjordan Weiss, in his 
idealization of the Arabs, indulged in prophetic lyrics: "'you are 
timeless You jumped out of the course of World history... you are 
the contemporary ones until you will be invested by Will, and then 
you will become bearers of the Future. Then your power will be 
dense and pure. . ." (93). (Here, I must admit, Rilke had looked 
over his shoulders). 
... One more quote would suffice: "During several months, I was 
so impressed by the uniqueness of the Arabs that I am now looking 
everywhere for the strong centre of their lives... recognizing the 
eternally exciting, the stream of vitality, in such a great mass, in 
so strong a nation" (133). Against that astonishing affinity with all 
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things Arab but surpr is ingly not Is lamic! - the young Weiss , in the 
book ' s ' I n t roduc t ion ' , muses : "In order to unders tand their genius 
one would have to enter their circle and live with their 
associa t ions . Can one do that?"" 
Asad is one of those Westerners who, with ext raordinary efforts. 
tried to turn into real Arab. Like all the o thers , he became a 
virtual Arab for the simple reason that nei ther a civi l izat ion 
(Is lamic) , nor a nation (Turkey) , nor an individual (after about 16) 
can fully ass imila te another culture to the point of erasing the 
previous one. Cultural t ransmigrat ion was, and is, a futile attempt. 
Yet Muhammad Asad, fuelled by his youthful infatuat ion, was 
perhaps closer than anybody else to becoming a " r ea l " Arab."3 
We know from The Road to Mecca that the process which 
ult imately led Leopold Weiss to Islam was t r iggered by his 
poli t ical opposi t ion to Zionism in Pales t ine . Unromaniisches 
Morgenland seems to tell that story much more prec ise ly . For him, 
Zionism had entered into an unholy al l iance with Western powers 
and thereby became a wound in the body of the Near East. 
However , Weiss , otherwise quite far-sighted, expected Zionism to 
fail because of the "sick immoral i ty" of its Israel project (33). He 
considered the very idea that the pl ight of the Jewish people could 
be cured through a homeland, without first hea l ing the malady of 
Judaism as such, as sick one. The Jews, so thought Weiss , had not 
lost Palest ine without reason. They had lost it for having betrayed 
their moral commitment and their God. Without revers ing this 
disastrous course , it was useless to build roofs in Pa les t ine . Weiss, 
still declar ing himself to be Jew (45) , did not reject Judaism but 
polit ical Zionism (56), and did so less on pol i t ical than on 
religious g rounds . This is the surprise no .3 2 6 
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There is another major insight to be gained from Asad's first book: 
his virulent cultural criticism of the Occident as spent, decadent, 
exploitative (capitalist) and mindlessly consumcrist. Weiss does 
not indicate in any way that World War One had just taken place. 
But he betrays some of the cultural contempt, typical of the pre-
war intellectuals and of their longing for what is '"natural", risky 
and existential when complaining "'how terribly risky is the 
absence of risk" Indeed, he contemptuously contrasts liberal 
utilitarianism against an Orient that is about to "regain from its 
own self what is grand and new" and "allows individuals the 
")7 
freedom to live a life without borders" (74)..." 
Thus, Unromantisches Morgenland reveals Leopold Weiss as a 
poet, a lover (of Arabia), an anti-Zionist, and a moralist. What 
amazes one in all these respects is the authority with which he 
speaks as political pundit, making bold forecasts. Being a gifted 
amateur, he successfully poses as an accomplished expert on Near 
Eastern affairs in general. Obviously still a beginner in Arabic 
inspite of his Hebrew background, Weiss, mentions only to one 
single occassion where he used an interpreter, as a back-up (92). 
In so posturing, Weiss showed himself, so gifted that one would 
hesitate to accuse him of imposture. Did he, for instance, not grasp 
correctly in 1922 that "Arab unity will only come long after Arab 
freedom has been achieved in the individual countries, and not 
before" (124)? Chutzpah, or an extraordinary degree of intuition? 
There is one last amazing thing that wre find, or rather do not find, 
in Asad's earliest book: Islam is virtually absent. The only time 
when it is mentioned, Asad dismisses it as being non-essential for 
the Arab genius because that is "rooted in its blood" (91) - a 
statement somewhat smacking of racist Arbophilia. Thus, while 
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holding many promises, the book did not foreshadow AsacTs 
conversion to Islam.'1 
The editors of Frankfurter Zeitung immediately recognized the 
promise of the greatness of the author. So it was only logical for 
them to order another travelogue from him. Weiss accepted the 
assignment, received the money, but was unable to deliver (and 
was fired). However, only two years after the appearance of 
Unromantisches Morgenland, in 1926 in Berlin, he became a 
Muslim. 
II 
Against this illustrious background, let us now turn to the other 
end, and beyond, and consider Muhammad Asad's eventful life in 
order to assess the impact he has had on Islam in the 20 th century 
and to find out how his promise, so great in 1922, would 
materialize. 
In 1901, in Leipzig, Max Henning - possibly a pseudonym for 
August Mtiller, an Orientalist professor at Konigsberg University -
published his well-known and much appreciated translation of the 
Quran into German. It is to be noted, however, that in his 
'Introduction' he observed that '"Islam has obviously played out its 
political role." This was, of course, the accepted view among the 
politicians and orientalists in Europe, and that too far 
understandable reasons: The entire Muslim world, except for a 
tiny part in the interior of Arabia, had been subjected to 
colonization. Both de-islamization and Christianization seemed to 
be making headway. The Islamic moorings of the Muslim elites 
who had been educated in the West had been weakened. In short, 
the Occident, more vigorous and dynamic and functionally more 
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impressive in great many respects and embodying rat ionali ty and 
progress , was seen to be achieving its mission civilisatrice worid-
wide. 
Today we know that Henning and his fellow observers had made a 
misjudgment so crass that it amuses us today. By hindsight the 
quest ion is whether they could have foreseen the enormous success 
of the Islamic Movements in revi ta l iz ing Is lam throughout the 
world during the 20 l h c e n t u r y / 
This raises another quest ion: What t r iggered these movements 
towards an Islamic awakening and re juvenat ion? Could their 
effects have been foreseen then? J 
In my own view, Max Henning might have avoided his 
misjudgment if he had been aware of the Musl im inte l lectuals who 
were eventual ly instrumental in shaping I s l a m ' s contemporary 
upsurge: Jamal ad-Dm al-Afgham (d. 1897), Muhammad 'Abduh 
(d. 1905), Muhammad Rashid Rida (d. 1935),Hasan al -Banna (d. 
1949), Muhammad Iqbal (d. 1938), Sayyid Qutb (d. 1966), and 
Sayyid Abu ' l - A ' l a a l -Maududi (d. 1979). Muhammad Asad too 
must be reckoned as belonging to this d is t inguished group of 
people and played a key role both as a thinker and as an activist 
who had an except ional impact both hor izontal ly and ver t ical ly . 
Indeed, never since Karl May (1842-1912) , the most popular 
author of adventure stories ever wri t ten in German, has anyone 
fascinated mil l ions of German readers with things Arabic and 
Islamic as Muhammad Asad did with his Der Weg nach Mekka^5 a 
book that became a best seller the very moment it appeared, first 
in English, as The Road to Mecca in 1954 and then in German in 
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1955.3(> Perhaps no other book except the Qur ' an itself led to a 
greater number of convers ions to Islam. 
...in The Road to Mecca Asad still appears as a friend of all things 
Arab, but now Arab vir tues and Arab c ivi l izat ion arc seen rooted 
in Islam. Even those passages with Asad took over from 
Unromantisches Morgenland and made it a part of his The Road to 
Mecca are not simply t ransposed; they have been presented as seen 
through Islamic prism3 ' . . .At the same l ime, one might venture to 
says that A s a d ' s impact was not only horizontal. He has left his 
mark vertically as well in scientific depth, with a series of books 
each one of which is a pioneering effort if not a chef d'ovre.^9 
Let us cast a glance at them. 
(i) The first of these is Islam at the Crossroads (Lahore : Ashraf 
1934), showed Asad once more as a cul tural cri t ic wi th a pol i t ical 
vision, as a sociologis t of rel igion, and as a pol i t ical thinker with 
analytical capabi l i t ies bordering on prophet ic . . . 4 ' 
. . .Small in format and limited to 160 pages , Islam at the 
Crossroads is in fact a monumental h is tor ica l , in te l lec tual , and 
sociological cr i t ique of Christ ianity and the Occident as a whole . It 
can be considered to be the first almost total re ject ion of Europe 
("born out of the spirit of the Crusades" ; 68) and Western 
ideology. This was later followed up by wri ters such as Sayyid 
Qutb and the trend has now caught on in my quar te rs . In this 
respect one may consider Asad as a predecessor even of William 
Ophuls , Requiem for Modern Politics and Michael Houl lebeca , The 
World as Supermarket.' 
Equally important is the fact that Asad, in an ent i rely orthodox 
manner, defends the Sunnah from the at tacks which were made by 
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Iqnaz Goldziher towards the end of the nineteenth century and 
those that would be made by Joseph Schact around the middle of 
the twentieth century onwards . At the same t ime, already in 1934, 
he envisages a revivif icat ion of Islamic jur i sprudence (159) in 
order to overcome the "petr i f icat ion of fiqh" and the "narrow-
mindedness of the "ulama c lass" . More reasonable than the later 
at tempts at" Is lamizat ion of Knowledge" , Asad urges to "'Study 
exact sc iences on Western lines, but not to concede to their 
ph i losophies" (92) . The aim was not to reform Islam, "Islam as a 
spiri tual and social inst i tut ion cannot be improved" (154) . 
Even though Asad was real ist ic about the intensity of the Western 
prejudice against Islam, in this book he is on the whole 
remarkably opt imis t ic about the future of his new rel igion. (Not 
much later this was to change somewhat in view of his 
interpretat ion of the developments in Turkey, Saudi Arabia , and 
Pakis tan) . 
(ii) The second book of Asad wras a t rans la t ion , along with 
commentary, on parts of Imam Bukhar i ' s Hadith collection4 4 , 
named Sahih al Bukhari into English under the title The Early 
Years of Islam, first publ ished in Lahore in 193 8.45 In this work 
we meet, for the first t ime, Asad as a t radi t ional ''dlim, entering a 
field normally reserved for the t radi t ional ly t rained ' u l ama ' . 4 6 
. . .with his extensive notes on parts of the Sunnah, Asad followed 
up his view - first expressed in Islam al the Crossroads - that not 
Fiqh but the Qur ' an and the Sunnah must be refocused as the 
centre-pieces of Is lam. With his work on the Sahih, by giving the 
entire corpus of Hadith a fresh credibil i ty and respectabi l i ty , Asad 
counted the dangerous trend to turn Islam into merely some form 
of a vague and amorphous Deism. It was a major effort indeed. 
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liven s ince, indiscr iminate assaults on the Sunnah, as mounted by 
Goldziher and later by Schacht, look somewhat inep t / 
(iii) Asad ' s The Principles of State and Government in Islam 
(1961), 4 8 again a small book of 107 pages only, has become an 
essential foundation for most further efforts to rejuvenate Islamic 
ju r i sprudence and to develop a much needed Islamic theory of 
state. 
. . .Asad concluded that a "government subject to the peop le ' s 
consent is a most essential prerequis i te of an Is lamic s ta te" , that 
"the leadership of the state must be of an e lect ive na ture" (36) , and 
that "the legis la t ive powers of the state must be vested in an 
assembly chosen by the community for that purpose (45) . On the 
whole , Asad arr ived at the conclusion that "a pres ident ia l system 
of government , somewhat akin to that pract iced in the United 
States, would correspond more closely to the requi rement of an 
Islamic pol i ty" (61).5 0 
We will run into follow Musl ims who cont inue to claim that 
democracy is essent ial ly incompat ible with Is lam. It is then that 
we real ize how ground - breaking Asad was in his field some 40 
years ago. But we also run into 'Ulama' like Shaykh Yusuf al-
Qaradawi and Fathi Osman who maintain that such people neither 
know enough of Islam nor of democracy, indica t ing that Asad ' s 
views are shared by a number of influential Is lamic scholars . 3 1 
(iv) This Law of Ours and Other Essays (1987) 3 2 seems to be the 
latest book of Asad. Infact, however , it consis ts in part of some of 
his oldest wri t ing. A s a d ' s s truggle to de l ineate the boundaries 
between Shari'ah and fiqh appear in an intensed form in this book. 
Asad drivers home the point that the " r ea l " Sha r i ' ah must be 
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identified (and possibly codif ied). Backed up by Ibn Hanbal , Ibn 
Taymiyyah, and Ibn Hazm, he takes uncompromis ing stand that 
nothing merely based on ijmd or qiyds - qualif ies to be reckoned 
as a divine norm. On the basis of the Qur ' an and the Sunnah and 
the Qur ' an and the Sunnah alone a new ijtihdd was needed in order 
to develop a modern fiqh, responsive to contemporary issues . This 
modern fiqh should be much simpler than the highly complex 
tradit ional one. Asad hastened to add that, of course , no results of 
the new ijtihdd could be admitted as part of the Shari'ah either, 
otherwise modern fuqahd would repeat the mis take of their 
ancestors : to petrify their ju r i sprudence . 
This Law of Ours is of part icular interest to Pakis tan; Musl ims . . . 
He looked beyond official declarat ions of Is lamism when he 
stated: Nei ther the mere fact of having a Musl im majority, nor the 
mere holding of governmenta l key posi t ions by Mus l ims , nor even 
the functioning of the personal laws of the Shari'ah can just ify us 
in descr ibing any Muslim state as an "Is lamic S ta te" (109) . He 
made it clear that nei ther the introduct ion of Zakdl, nor out lawing 
ribd. nor prescr ib ing hijdb or adminis ter ing hudud punishments in 
and by themselves will do the trick of turning a country into an 
Islamic one. For that, so Asad felt, there is only one way: to bring 
about "a community that really lives according to the tenets of 
Is lam" and present ly "there is not a single communi ty of this kind 
in sight (14).5 4 
It is in observat ions such as these that we encounter for the first 
time Muhammad Asad the Muslim idealist who had begun to 
express bi t ter feelings about the ground real i t ies of the world of 
Islam.33 
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(v) After working on it for decades , A s a d ' s oeuvre reached its 
peak with his t ranslat ion into Shakespearean English and 
commentary of the Q u r a n , which appeared in 1980 under the title 
The Message of the Qur'dn. ' / / was the best next only to 
Abdullah Yusuf All's and Marmaduke PickthalVs translations 
which are the most remarkable among the contemporary efforts 
to convey the message of the Qur'dn in English.'' Asad ' s is 
perhaps the only t ranslat ion which has been further t ranslated 
entoto into several languages such as Turkey and Swedish. His 
work is particularly appreciated for the lucidity and precision of 
its commentary, based on his stupendous command of Bedouin 
Arabic. Readers appreciate perhaps most that As ad treats them as 
grown-ups. He exposes the root of the t ransla t ion problem, relates 
other options (and reasons given for choosing them), and then 
explains which reason(s) he preferred in his part icular 
CO 
t ranslat ion. 
On two grounds , the style of A s a d ' s t rans la t ion is debatable : On 
the one hand it dose not reflect the terse, compact , even laconic 
style of the Qur ' an which Marmaduke Picthal l caught so much 
better in his t ranslat ion of 1930. The difference be tween the two 
results from Asad ' s at tempt to come as close as possible to 
nuances of meaning. Wherever , as in most cases , fully equivalent 
nouns and verbs are not avai lable in both languages , Asad resorts 
to the use of qualifying adjectives and adverbs , absent in the 
Qur ' an ic text, or even to the duplicat ion of noun- render ings , for 
instance, Shir'ah in 5:48 as "Law and way of l i fe ." As a result . 
Asad ' s t ransla t ion of a few Arabic words somet imes covers two 
whole l ines . 5 
The basmalah is a good case in point. Pickthal l t rans la tes it as: "In 
the name of Allah, the Beneficent, the Merci ful" ; Asad as: "In the 
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name of God, the Most Gracious , the Dispenser of Grace 
(emphasis added) . Not only is the choice of 'Dispenses"" 
unfortunate , the very idea of putt ing Al-Rahmdn (or, in other 
places, Al-Hakim, Al-Aziz, Al-Qadir, etc.) into super la t ive form 
smacks of Chris t ian vocabulary and violates the s implici ty of the 
Qur ' an ic language. Abdullah Yusuf Ali commits the same 
mistake. 
Many t ransla tors of the Q u r a n can be faulted today for the use of 
a high classical language which sounds both dated, let alone the 
fact that it is bibl ical . Shakespeare simply is not contemporary . I 
am not pleading for an "Amer ican" vers ion (ala Irving) or a 
pedestr ian, "coo l" , colloquial style. The language of the Qur ' an 
also in t ransla t ion must reflect that it is Allah who is speaking. At 
the same t ime the readers must not be put off by a level of speech 
that sounds so sti l ted and artificial that it loses credibi l i ty . The 
difference can be slight, but remains relevant , as when in 17:40 we 
either read "Veri ly, you are uttering a dreadful saying!" (Asad) or 
"Verily, ye speak an awful word" (Pikthal l ) . 6 1 
Yet, as we will see below, quite a few others , more substant ial 
objections have been made against A s a d ' s t rans la t ion . In fact, no 
other t ranslat ion is as controversial and is as heatedly debated as 
h i s . 
Many have written more books than Asad. Few, however, have 
left a comparable impact. On the basis of his writings alone, 
Asad was indeed Austria's (and Europe's) greatest gift to Islam 
in the 20" century, Rene Guenon, Marmaduke Pickthall, Frith}of 
Schuon and Martin Lings notwithstanding. 
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IV 
However, Asad was not only an intel lectual who was guided by 
reason and was skeptical of Sufism.. . in the Chris t ian world, the 
Benedict ine Order still goes by the idea of ora et labora (pray and 
work) , today phrased as contemplation et combat by Frere Pierre 
of Taize. This ideal corresponds to the Is lamic one of al-insdn al-
kdmil, a Musl im str iving for perfection both in piety and action. 
The Prophet of Islam (peace be on him) was such a personali ty -
as a husband, a father, a military commander , a s ta tesman, a judge , 
and a myst ic . Salah al-Din al-Ayyubl, Ibn Taymiyyah, "abd al-
Qadir a l-Jazair i were such personal i t ies . Muhammad Asad in his 
own way was a kindred spirit to these great m e n . ' 
I had some idea of this combinat ion of traits in Asad but was 
surprised, never the less , when he drove up to my hotel in Lisbon, 
through thick city traffic, he at the wheel , at 85 years of age!6 3 
V 
Given this background, one might assume that Muhammad Asad 
was apprecia ted everywhere in Muslim world for his high-level 
contr ibut ion to its renaissance; but this is not yet the case . Yes, in 
the West, par t icular ly in the United States and Western Europe, 
Asad is much admired, and not only among the re la t ively recent 
reverts to Islam but also among the Muslim migrants from abroad. 
In the East, except where his friendship with Muhammad Iqbal is 
recalled - as among some in Pakistan, India, and Malaysia - this 
perhaps is not so. Infact, in the Arab world it is perhaps not 
considered a lack of education not to know anything about 
Muhammad Asad. That, in my view is for three major reasons : 
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(1) Some Arab Musl ims tend to be somewhat skept ical if a non-
nat ive speaker of Arabic tries his hand at the t ranslat ion of 
the foundational texts of Islam. One might ask: could al-
Z a m a k h s h a n , simply because he was a Pers ian, have been 
faulted in regard to his command of Arabic . Our brethrcn- in-
faith should, of course, have made an except ion also in the 
case of Asad, given that his command of Arabic put many a 
nat ive speaker to shame. 
(2) As a rever t from the Mosaic faith at t imes Asad ran into a 
certain pre judice . At least some Musl ims succumbed to the 
suspicion that he might have chosen Islam in order to 
undermine and pervert it. This misgiving became intense 
when in 1952, after 22 years of marr iage , Asad divorced his 
Arab wife, Munlrah bint al-Husayn a l -Shammai i , the mother 
of his son Talal , and took another wife Pola Hamida, an 
en 
American woman of Polish descent . 
It was of l i t t le avail that in the past other Jewish converts had 
proved to be except ional ly good Musl ims, like the former rabbi 
'Abd Allah b. Salam whom Muhammad (peace be on him), 
according to a t radi t ion narrated by M u ' a d h b. Jaba l . had even 
promised a place in Paradise . Alas, the same t radi t ionis t also 
reported about a Jew in Yemen who had accepted Islam only to 
desert i t . ' Each of Ibn Ishaq and Ibn Kathir in their Sir ah gives a 
vivid account of a whole number of Jewish hypocr i tes , including 
Sa 'd b. Uunayf, who had only feigned their Islam.7 0 Abu Hurayrah 
transmit ted the P rophe t ' s complaint that he had not even been able 
71 
to win over 10 rabbis to Islam. At any rate, a number of Musl ims 
not only feared, and still fear, that - as predic ted 7 2 - they will split 
up into more than 70 sects but that the Jews and former Jews will 
play a role in that disaster . 
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(3) Such misgiv ings became more concrete when Asad in his 
t ranslat ion of the Qur ' an departed from its orthodox 
interpretat ion on several quest ions in a rather serious 
manner: 
(a) In some cases , he departed from - or thodoxy in the text of 
the t ranslat ion itself. For instance, Asad e l iminated the word 
jinn in his t ranslat ion in favour of notions like good or bad 
impulses (derived from psychology and even psychiatry so 
fashionable during his youth) . This approach would have 
been more acceptable if it had been dealt with in footnotes 
only. That would have been easy, given that Asad in 
Append ix - I l l had explained in detai led what jinn (and 
Shaytan) might mean in a specific context : spir i tual forces, 
angel ic forces, satanic forces, occult powers , invis ible or 
hitherto unseen beings (944f.) Thus in Surat an-Nds 114:6 
Asad renders jinn as " invis ible forces, in 41:26 and 55:33 as 
" invis ib le be ings" , and in 72:1 and 46:29 as ' unseen beings" . 
In the Appendix and in his footnotes to both 46:29 and 72:1 
Asad goes so far as to imply that jinn here might refer to 
humans , i.e. s t rangers . 
(b) As explained in Appendix IV (996-998) , Asad saw in Isrd' 
and mi'rdj a mystical exper ience of purely spir i tual nature, 
not a physical occurrence: a real vis ion and therefore an 
object ive reality and not jus t a dream) performed by 
M u h a m m a d ' s soul without his body. This in terpreta t ion of 
miraculous events is not only supported by ' A ' i s h a h ' s view 
and the absence of substant ial ahddith to the contrary . Asad 
mainly argues that the entire occur rence happened in the 
non-mater ia l world. Given the popular embel l i shments of 
i s ra ' , and mi'rdj, A s a d ' s t ranslat ion was most vehement ly 
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attacked in this context. His opponents were fond of pointing 
out that 'A'ishah was still a child and not yet married to the 
Prophet (peace be on him) when the Night Journey and 
Ascension took place in 621. in reply, Asad showed himself 
ready to accept the formulations of the traditional 
interpretation side by side with his own. But this comprise 
was not acceptable to his detractors. 
(c). On the whole, Asad was accused of dealing with the Q u r a n 
a bit too rationaiistically, like a crypto-Mu'tazilT: an 
instance in point is his interpretation of Jesus speaking in 
the crib, the saving of Ibrahim from the fire, and his denial 
of the historicity of Luqman, Khidr, and Dhu'l-Qarnayn. His 
critics saw Asad interpreting too many things as merely 
allegorical.73 
In fact, Asad saw in Luqman a "legendary sage" and "mythological 
figure'",76 in Khidr a "mysterious sage" and an allegorical figure, 
77 
symbolizing mystical insight accessible to man", and even in 
Dhu'l Qarnayn an unhistorical personality whose "sole purport is a 
parabolic discourse on faith and ethics". 
As far as these three figures are concerned, one might be best off 
saying: "wa Allclhu a'lam"\ But with Ibrahim (21:96: 29:24) Asad 
finds himself on thinner ice when he deduces that he wfas not only 
saved from the fire, but was never thrown into it. It is true that the 
Qur'an does not explicitly state that Ibrahim was in the fire. But to 
say that the phrase "God saved him from the fire"(29:24) "points, 
70 
rather, to the fact of his not having been thrown into it seems to 
place limits on Allah's ways and power oi intervention. 
771 
Chapter-5 
The same is true of A s a d ' s approach to Jesus ' speaking in the crib 
(19:30-33) . For him, these verses "seem to be in the nature of 
trope, project ing the shape of things to come using the past tense 
to descr ibe something that was to become real in the future." 
Alternat ively, Asad suggests that Jesus ' declara t ion in 19:30-33 
might have been spoken at a much later t ime, after he had reached 
maturi ty, so that these verses were "an ant ic ipatory descr ip t ion . . . 1 
Here again, a miracle is ruled out on merely rat ional is t ic 
grounds. 
(d) Many Lulamd' took issue with Asad ' s ca tegor ica l rejection of 
the doctr ine of ndsikh and mansukh, his denial of the 
possibi l i ty of the abrogat ion of earlier Qur ' an i c verses by 
later ones , admit t ing nask only between subsequent 
scr ip tures . For him 2:106, 13:39 and 87:6f. only deal with 
the previous divine messages , replac ing "one message by 
another (16:101) . This , for him, corresponds to an obvious 
linear progress ion and maturat ion from the Old Testament 
(and its addressees , the Jews) via the Evangel (and its 
addressees , the Chris t ians) to the last reve la t ion , the Qur ' an . 
In fact, it seems odd to him to assume that Allah might 
change His mind in the course of a few years since " there is 
nothing that could altar His words" (1 8:27) . 8 j 
Asad dismisses the opposi te t radit ional views as erroneous and 
unsupported by the Sunnah, also point ing out that there is no 
unanimity about which verses had supposedly been abrogated. He 
even suspected that some ''ulamd, faced with what they might have 
perceived to be " incons i s t enc ies" in the Q u r ' a n , had all too 
eagerly resorted to abrogat ion instead of taking the trouble of 
seeking reconci l ia t ion at a higher level of in terpre ta t ion . 
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(c) A s a d ' s re- in terpreta t ion of the role and r ights of Muslim 
women were categor ized by many as too apologet ic . In 
part icular , he was cri t icized for his interpretat ion of 24:31 
where he concluded from Mama Zahara minhd that the 
obligat ion of Muslim women to cover their hair depended on 
the prevai l ing civi l izat ional mores . Accord ing to Asad, this 
verse al lowed " t ime-bound changes necessary for man ' s 
moral and social growth" , taking into account that what is 
considered decent or indecent "might legi t imately change 
over t ime. 
Asad admits that most women in Arabia, dur ing the time of 
revelat ion, wore a khimdar (head-cover) as ment ioned in 24 :31 . 
But for him the ra t ionale of this verse is the injunction to cover a 
woman ' s boson, whether by khimdar or in some other way. In 
other words , Allah did not order Muslim women to wear a head-
cover, ensuring that their head was covered. The gist of 24:31 
consists of the command to hide from view the primary and 
secondary female sexual organs, not a w o m a n ' s hair.8 6 Asad does 
mention that a w o m e n ' s public exposure t radi t ional ly is restr icted 
to her face, hands and feet, but he fails to indica te that this is 
based on a hadi th. 8 
Asad ' s interpretat ion of 33:59 j ibes with his views on 2 4 : 3 1 . In 
the injunction for women to draw upon themselves some of their 
outer garments (min jaldbibihinna) he again sees a t ime-bound 
formulation, the issue being not the means (the garments ) but the 
result (a decent dress) , i.e. "a moral guidel ine to be observed 
against the ever-changing background of t ime and social 
88 
envi ronment . " 
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Many people seem to remember Asad mainly as the man who 
denied that Muslim women were obl igated to keep their head 
covered in the presence of male s t rangers . Indeed, in the healed 
polit ical debate on the question of hijdb, an issue on which he is 
mainly cited as an authori ty by those opposed to hijdb, be it in 
Turkey, France or Germany. On this par t icular issue Asad ' s work 
on the Qur ' an has had a divisive effect on Mus l ims . Typically. 
after I had favourably mentioned Asad during a lecture in 
Washingotn D.C in April 2000, the immedia te response of a 
Shaykh a t tending my lecture was: "Don"t you know what Asad 
wrote about Sural al-Nur"? 
VI 
It was because of A s a d ' s views on such content ious points that the 
first edit ion of A s a d ' s t ranslat ion, which had been sponsored by 
some Arabs , could not see the light of the day. In consequence , 
A s a d ' s re la t ions with them became strained. Even though some of 
them such as Shaykh Ahmad Zaki Yamani main ta ined their 
friendship with Asad, never theless , the strain that had developed 
presumably endured. 9 0 
Be that as it may, A s a d ' s prest ige cont inues to grow among the 
present-day Musl ims especially in Europe and the United States. 
There are some indicat ions which give rise to the view that the 
world-wide revi ta l iza t ion and rejuvenat ion of Islam in the 2 I s t 
century might come from the West: it might come from Los 
Angeles , Oxford or London rather than from Cairo or Fes or 
Is lamabad. If this assumption is correct , the hour may come soon 
when appreciat ion of Muhammad Asad ' s thought will become a 
truly global phenomenon. 9 1 
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A r f a q u e M a l i k 
The Message of the Our'an: A Useful C o n t r i b u t i o n to I s lamic 
Exegesis 
In his review art icle , Arfaque Malik, in the year of the publicat ion 
of The Message of the Qur'dn, wr i tes , in The Muslim World Book 
Review.A no. 1, 1980, about Asad 's t r ans la t ion : The Trans la t ion 
is not l i teral . Wherever necessary, however, l i teral t rans la t ion is 
provided in the footnotes. The t rans la t ion is by any s t anda rds an 
improvement on existing English t rans la t ion , but would have been 
better had the au thor avoided the use of Biblical forms sucSi as 
thou, thee, thy etc. unfor tunate ly missing are a p rope r in t roduct ion 
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to the Holy Q u r ' a n and an index for quick reference. 
The commentary is unique in so far as it often differs from the 
accepted in te rp re ta t ion . A brief explanat ion is given for all such 
var ia t ion. Extens ively quoted in Tafsir a l -Manar , a commentary 
started by Muhammad "Abduh (d. 1905) and completed by 
Muhammad Rashid Rida (1865-1935) 9 4 
However, there are some interpretat ions of events and history. 
where the author departs from the " t rad i t iona l " convic t ions : The 
following, taken at random, are some of such examples : 
(a) The first three verses of Surah ash-Sharh (chapter : The 
Opening of the Heart) are t ranslated as: 
"(1) Have we not opened up thy heart (2) and lifted from thee the 
burden (3) thai had weighed so heavily on thy back'" (94 :1-3) . We 
are told in the footnotes that the ' bu rden ' apparent ly refers to the 
Holy Prophe t ' s "mis t akes" commit ted "before his call to 
Prophe thood" (p .960) . The author does not ment ion the type of 
mistakes commit ted. In an event this in terpreta t ion is against the 
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character of the Holy Prophet , who has been des ignated by Allah 
as an "'excellent Exemplar" (3 3:21). The truth, however , is that the 
Holy Prophet had been saddled with the nerve- racking and back-
breaking ass ignment of rais ing a degenerate people form the depth 
of moral turpi tude to the pinnacle of spir i tual excel lence , and 
bringing about through them a revolut ion to rescue the whole 
humanity from ignorance and superst i t ion. 
(The remaining examples are listed without comments ) . 
(b) ABRAHAM WAS NOT THROWN INTO THE FIRE 
While expla ining verse 21:69, Muhammad Asad says: "Nowhere 
does the Qur ' an state that Abraham was actually bodily thrown 
into the f i re" (page 495) . 
(c) NO DIFFERENCE BETWEEN A D U L T E R Y AND 
FORNICATION: 
The author comments on verse 24:2 as follows: 
"The terms Zina signifies voluntary sexual in tercourse between 
man and a woman not married to one another i r respect ive of 
whether one or both of them are married to other persons or not" 
(page 53).9 8 
(d) NO VERSE A B R O G A T E D 
The author dismisses the "Theory of Abroga t ion" as a fanciful 
assert ion, "which calls to mind the image a human author 
correct ing, on second thought, the proof of his manuscr ipt , 
deleting one passage and replacing it with another - there does not 
exist a single rel iable Tradit ion to the effect that the Prophet ever 
declared a verse of the Qur ' an i c to have been abrogated" 
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(pp .22/23) . This is what the author says in his notes on verse 
2 : 1 0 6 . " 
(e) BOTH LUQMAN AND AL-KHIDR ARE MYTHICAL 
FIGURES 
Luqman, referred to in verse 31:12, is, we are told, "a mythical 
f igure". The holy Qur ' an uses it as "long before the advent of 
Islam the person of Luqman had become a focal point of 
innumerable legends , stories and parables express ive of wisdom 
and spiri tual matur i ty . . . as it uses the equally mythical figure Al-
Khidr in Surah 18" (p. 628).10° 
(f) D H U ' L QARNAYN IS ALLEGORICAL 
"The al legory of Dhu ' l Qarnyn", in verse 18:83, "is meant to 
i l lustrate the qual i t ies of a powerful and jus t rule, it is possible to 
assume that this designat ion is an echo of the above-ment ioned 
ancient symbolism, which being familiar to the Arabs from very 
early times - had acquired idiomatic currency in their language 
long before the advent of I s lam"(p .452) . 
(g) JESUS DID NOT SPEAK IN THE CRADLE 
With regard to verse 3:45, we are told that this is a metaphorical 
allusion to the prophet ic wisdom which was to inspire Jesus from a 
very early age" (p .73) ' 
(h) JESUS NOT TAKEN UP BODILY 
We have the following comments on verse 4 :15: "Nowhere in the 
Qur 'an is there any warrant for the popular bel ief that God has 
taken up Jesus bodily in his l ifet ime, into heaven. The expression 
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'God exalted him unto H i m s e l f . . . denotes the elevat ion of Jesus 
to the realm of God ' s special g r ace . . . " (p. 135). 
At the end of the book, the author has added four useful 
appendices wherein he discusses "symbolism and Allegory in the 
Q u r a n , "A l -Muqa t t a ' a t " , ' 'The Term and Concept of J inn" and 
"The Night Journey" . The book is, on the whole , a useful 
103 
contribution to Islamic exegesis . 
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I s m a ' i l I b r a h i m N a w w a b 
''A Matter of Love: M u h a m m a d Asad and Is lam' 
Isma'Tl Ibrahim Nawwab is an outs tanding scholar from Saudi 
Arabia. He has taught at the Univers i ty of Edinburgh and 
University of Malaya; had been general manager of Saudi Aramco, 
co-editor of the Foundation of Islam. His publ ica t ions include a 
paper on "Musl ims and the West in His tory ." His art icle "A Matter 
of Love: Muhammad Asad", occupied 70 pages of the reputed 
research journa l Islamic Studies [39:2 (2000) pp.1 55-231] thus the 
longest art icle ever publ ished in the history of the jou rna l . He is 
the author of Berlin to Makkah: Muhammad Asad's Journey into 
Islam. 
About A s a d ' s journey to Islam, Nawwab wri tes : Two roads 
diverged in Berlin in the 1920 's : a well worn one to the West, the 
other, rarely t ravel led, to the east. Leopold Weiss , a young gifted 
Jewish writer , t ravel ler and linguist with a thorough knowledge of 
the Bible and the Talmud and with deep roots in European culture 
took the road eastword to Makkah as Muhammad Asad, a name 
that came to stand high on the roll of twent ie th century English-
wri t ing Musl im scholars and thinkers . 3 
. . .The bare outl ine of Muhammad A s a d ' s life is no less intr iguing 
than the twists and turns of an Agatha Chris t ie mystery novel . It is 
an absorbing tale of an inquiring mind who set off on a career in 
journa l i sm, proceeded to search for truth and ended his voyage of 
discovery by embracing Islam and in terpret ing it to its own 
adherents and the West.106 
Asad's Magnum Opus: The Message of the Qur'dn 
And it was G o d ' s last message to mankind, the Qur ' an , which 
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seized Asad both for a moment and for a l i fet ime ever since that 
fateful Berlin subway ride on an autumnal day in 1926.107 
Many years of Asad ' s young and mature life were spent in 
contemplat ing the Q u r ' a n ' s meaning and dreaming of producing a 
new render ing of the Holy Book with a commentary in the 
tradit ion of the great commenta tors whose scholarship enriched 
Qur ' an ic s tudies . Even the ten years that he had spend labouring 
on a t ranslat ion of the entire Sahih al-Bukhdri that was to be 
i rretr ievably lost in the waters of Ravi were a necessary part of his 
attempt to comprehend the divine message: full familiari ty with 
the P rophe t ' s t radi t ions was a requisi te for unders tanding the 
Qur an. 
In The Message of the Qur'an, an English language t ransla t ion of. 
and commentary on, the Muslim Holy Writ, Asad real ized his 
lifelong dream at the age of 80. . . . I t was the creat ive erupt ion that 
capped his scholarly contributions and long service to Islam. 
The Holy Q u r ' a n and its Translat ion 
. . .As there were already some thirty render ings of the Muslim 
scripture in English, why did Asad under take yet another 
t ranslat ion of the Qur ' an in today ' s premier internat ional 
language? Musl ims bel ieve that the Qur ' an is the Word of God 
revealed in Arabic and untransla table into any other tongue. Can, 
therefore, the Word of God be adequately t rans la ted at all? What 
chal lenges face its interpreter and how can his success be 
measured? Fur thermore , Asad not only rendered the Qur ' an into 
English. Me assumed another heavy burden: he also wrote a tafsir, 
or a commentary, on it. But can any t ime-bound commentary 
penned by a mere mortal do jus t ice to God ' s eternal Word? These 
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arc some of the questions which arise when considering the 
translation and exegesis of the Muslim Holy Book."0 
Traductor Traditor 
A translator of any literary text is faced with two immediate 
problems: rendering the meaning of the original faithfully in a 
language that is idiomatic and in a style that resonates with the 
unique linguistic traits and flavour that are the particular grace of 
every language... .the Latin adage, which dubs translators as 
traitors, traductor traditor, illustrates pointedly the age old 
agonizing dilemma of the craft of translation. 
In the case of rendering Arabic into English the problem is greater 
because of the vast gap that has to be bridged between the 
different syntactical, rhetorical, and linguistic words of Arabic, a 
Semitic language, and a Western, Indo-European tongue. As for 
the Arabic of the Qur'an the challenge to the translator is 
multiplied manifold for a variety of reasons. First of all the beauty 
and power of its language, rhythm and cadences are inimitable 
Second, though Qur'anic diction is highly elliptical and 
condensed, and expresses a world of meaning with pungent 
brevity, it is comprehensible to those who understand Arabic. But 
the translator of such elliptical constructions which are foreign to 
most other languages is forced to add linking phrases to clarify his 
rendering without resorting to a profusion of unwelcome 
interpolations into the Qur'anic text. Third, as the most vigorous 
extant Semitic language, Arabic has preserved a lot of the hard -
to - translate everyday imagery of an ancient world. Fourth, and 
not least important, the Qur'an has coined numerous usages and 
terms to express new religious and moral concepts; it thus gave 
novel meanings to old, familiar words. For all these reasons, it is a 
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formidable task for even the most talented bi l ingual scholars to 
1 ) 7 
t ranslate the Divine Word into language such as English. 
The E t e r n a l W o r d of God Ver sus the E p h e m e r a l W o r d of Man 
. . .The Qur ' an is the Word of God, and hence immutable , perfect. 
and eternal ; commentar ies by scholars are the work of men whose 
vision must necessar i ly be a reflection of their t ime, environment 
and personal b ias , and hence subject to error and change. While 
the work of object ive t ranslators and commenta tors of the Qur 'an 
deserve respect , it is not sacrosanct or above cr i t ic ism. 
A s a d ' s T r a n s l a t i o n and Exegesis of the Q u r ' a n 
Among the recent Western interpreters of the Qur ' an , Asad was 
certainly the most eminent ly qualified for the task. He had spent 
over three decades studying the Qur ' an , the Hadith and other 
allied Is lamic d isc ip l ines . He had lived in Arabia and gained 
familiarity with Arabic through daily contact with its people more 
extensively than any other Western t ransla tor of the Qur ' an had 
ever done. He had been in contact with some of the most 
percept ive Musl ims of his t imes. An earnest conver t , he treated the 
Q u r ' a n ' s text with the venerat ion and humil i ty of a bel iever and 
its message with the passion of an intel lectual on a mission.1 1 4 
Of the primary aim of his t ranslat ion, Asad says in the foreword to 
The Message of the Qur'an: "...it is an a t tempt-perhaps the first a 
at tempt - at a really idiomatic explanatory rendit ion of the 
Q u r a n i c message into a European language." 1 1 5 
Another of the main aims of A s a d ' s t ransla t ion was to penetrate 
the veil that over the years has enveloped the meanings of some 
Arabic words due to semantic change and to reveal them in their 
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original connota t ions at the time of the revelat ion of the Q u r a n . 
He documented these semantic changes by careful reference to the 
work of classical lexicographers and phi lo logis ts and earlier 
commenta tors and thus brought a rare freshness and accuracy to 
his render ing. He was also helped in this effort by the ' in tangible 
communion" he had acquired with the spiri t of the Arabic 
language through first hand contact with its people . While not 
going along with the fashion of t ransla t ing the Q u r a n into a 
modern idiom that may jar the solemnity or nobil i ty of the Sacred 
Book, he tried to minimize the use of archaisms. 1 1 6 
In his exegesis , Asad was eclect ic . He benefi ted from the great 
classical and modern commentators who represent a broad range of 
exegetical approaches . . . Asad also supported his in terpre ta t ions by 
the use of the most authori ta t ive lexicographical and phi lological 
resources . . .The wealth of mater ia! that Asad quotes from the 
classical au thor i t ies . . . is one of the fortes of his r ender ings : in no 
other t rans la t ion of the Holy Book in English there is as much 
commentation and in te rpre ta t ion from the giants of exegesis whose 
original work is normally accessible only to scholars of Arabic . 
Though he was eclect ic , Asad ' s bias is clear as is shown by the 
authority he most often quoted, the Mufti of Egypt Muhammad 
'Abduh . whose great learning is unquest ioned, but who did lean 
towards the ra t ional is t ic school of a l -Zamakhshar l . This bias 
occasional ly exposes Asad ' s t ranslat ion to the faults that the 
followers of this school are heir to. What perhaps impressed Asad 
most about 'Abduh was that for the first t ime in the modern era a 
very erudite scholar and reformer viewed the Q u r ' a n pr imari ly as a 
book of divine guidance for Musl ims in mat ters concerning their 
life in this world and in the Hereafter when many for a long period 
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had regarded it merely as a source of theology or a model for 
i l lustrat ing the finer points of Arabic rhetoric or grammar . . . 
Yet, Asad at t imes maintained his intel lectual independence and 
disagreed with his dis t inguished predecessors whenever he felt it 
was necessary to do so to elucidate his own in terpre ta t ions . 
However, thorough scholar that he was , in such cases Asad was 
not unfair to other views than his own: he would ment ion the 
al ternat ive in terpre ta t ions in his notes and give reasons to explain 
his choices . 
. . .Asad gracefully combines the personal and intel lectual humili ty 
character is t ics of inspired interpreters of the Divine Word with the 
promise of the perennia l spiri tual effulgence and the ever-
expanding world of human knowledge beckoning to the devout 
, 120 
exegete. 
The chal lenge of Qur ' an tafsir will cont inue to confront the 
scholars of succeeding genera t ions . As did Asad, some of them 
will navigate their own lengthy individual routes to reach the 
shores of unders tanding . Only time will tell which in terpreta t ions 
of the Divine Word are likely to benefit their readers . Certainly. 
only God can truly judge their ul t imate worth. 
But The Message of the Qur'an was not only a prodigious work of 
exegesis but also of t rans la t ion into in te rna t iona l language of the 
day par-excel lence. Moreover , English was not A s a d ' s mother 
tongue and his render ing appeared after The Koran Interpreted 
(1955), a two-volume elegant version by the versa t i le and fair-
minded scholar A.J. Arberry (d. 1969), the doyen of Oriental is t 
t ranslators of modern t imes. This reminds us of the Polish Joseph 
Conrad (d. 1924) who learned his English as a seaman but turned 
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out consummate novels in English that, after a hundred years , are 
still fascinat ing. . . 
But there will never be unsurpassable render ing of the Qur ' an . . . in 
fact, had the met iculous Asad lived longer it is certain that he 
would have kept on improving his render ing , for as he said: "The 
longer I worked on this holy task, the more I real ized how distant 
any human intel lect is - and always be from a complete 
1 ? ^ 
unders tanding of the Word of God." This is also borne out by 
compar ing the verses he had t ranslated in The Road to Mecca with 
the same verses when he came to render them in The Message of 
the Qur'an. Asad ' s t rans la t ion , like all other Muslim t rans la t ions 
of the Q u r ' a n in any language, are sincere, dedicated - yet only 
t rans ient and in no way completely sat isfactory, a t tempts at 
in te rpre t ing what is essentially u n i n t e r r u p t a b l e : the word of God 
revealed in Arabic . 
A s a d ' s Legacy to P o s t e r i t y 
...It is no easy task to summarize his many as tounding 
accompl ishments wi thout doing him injust ices . Asad was the 
foremost Paladin of the shari'ah among Western conver t s . His life 
story, work and thought filled many educated Musl ims with the 
fine aromatic spirit of his faith and genius . He was a man who 
received his chief nour ishment from the Q u r ' a n and Sunnah of the 
Prophet and spent his energy on the preserva t ion of the ideals of 
Islam and the identi ty of Muslim Ummah. He held that I s l am 's 
spiri tual and cul tural achievements remain across the centuries a 
bri l l iant and moving spectacle , but he was interested in Musl ims 
carrying an aura not of past glory but of con t inu ing greatness and 
serving as model for all nations.1 2 5 
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Often he seemed to be ahead of his contemporar ies in forcefully 
point ing up the necessi ty of a dynamic approach to solving the 
problems of the Musl ims by the use of ijtihdd based on the two 
ultimate author i t ies in Islam: the Qur ' an and authent icated 
tradit ions of the Prophet . He argued passionately following this 
rugged path was the only way to ensure a successful revival in the 
Muslim world. In his insis tence on the recourse to independent 
thinking he drew inspirat ion from . . . luminar ies of the classical . 
medieval and modern per iods . . . He was deeply respectful of the 
achievements of the great scholars of the past , but was critical of 
blind deference to individual opinions which according to Islamic 
principles cannot be regarded as infal l ible . . . .Today, many 
dis t inguished scholars endorse the concept of ijtihdd 
enthusias t ical ly . 
Asad ' s d i senchantment with secularism and mater ia l ism was the 
child of his very int imate, personal exper ience of the West. This 
d isappointment was deeply felt, searchingly scrut inized and 
trenchantly expressed . The impact of his devastating iconoclastic 
critique of these trends reoriented many Muslims away from 
defeatism to pride in their Muslims identity and heritage. Asad ' s 
caut ionary and t ra i lb laz ing examinat ion of the debi l i ta t ing effects 
of secular and mater ia l i s t ic thought on society has led to the 
appearance of several excel lent studies on the subject . Also, the 
predict ions Asad made some sixty-five years ago on the effect of 
1 "? 7 
this thought on Musl ims have not been wide of the mark. " 
Conc lus ion 
Though Asad did not leave an organizat ion or d isc ip les , posteri ty 
will cont inue to benefit from his radiant thought through the 
written legacy he left in many fields: travel and autobiography, 
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Sunnah and shrVah, ju r i sprudence and Qur ' an i c exegesis . 
secularism and westerniza t ion , poli t ical theory and const i tut ional 
law. Sadly, as is the case with most wri t ings , which can only be a 
portrai t of their au thor ' s age, A s a d ' s too, will eventual ly be dated. 
Asad ' s t ransla t ions and interpretat ions of the Qur ' an and Sahih al-
Bukhari will in t ime be supplanted, his views on secular ism and 
westernizat ion will be reexamined and modif ied, his successful 
espousal of ijlihad will become passe, and his proposals for 
polit ical and const i tu t ional reform will be enacted. But one work 
of Asad ' s promises to escape the earthly obl ivion that is the 
frequent fate of almost all human endeavour - his unequal led, 
dazzl ing mas te rp iece : The Road to Mecca. 
But only God knows the future. Meanwhi le , the pass ionate love 
affair of a great and splendid European with Islam is indelibly 
inscribed into the annals . For, once upon a t ime, two roads 
diverged in Berl in , and he, Muhammad Asad, took the one less 
traveled by. He took the road to Makkah - "and that has made all 
the difference. 
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A b d u r R a h e e m K i d w a i 
Prof. Abdur Raheem Kidwai is a professor of English l i terature at 
Aligarh Muslim Universi ty Aligarh. He is well known for his 
reviews on English Translat ions of the Holy Q u r ' a n . His review 
articles are almost a permanent feature of world renowned The 
Muslim World Book Review, U.K. His brief comments on a good 
number of English Transla t ions of Holy Qur ' an is being presented 
in Appendix 2 of this work. Fol lowing are K i d w a i ' s comments on 
Muhammad A s a d ' s The Message of the Qur'dn (1980) : 
The Message of the Qur'dn by Muhammad Asad (Gibra l ter , 1980) 
represents a notable addition to the body of English translation 
couched in chaste English. This work is nonetheless vitiated by 
deviations from the viewpoint of the Muslim orthodoxy on many 
counts. Averse to take Qur ' an ic s ta tements l i teral ly, Asad denies 
the occurrence of such events as the throwing of Abraham into the 
fire, Jesus speaking in the cradle, etc. He also regards Luqrnan. 
Khizr and Zuiqarnain as 'mythica l f igures ' and holds unor thodox 
views on the abrogat ion of verses . These b lemishes apart , this 
highly readable t ranslat ion contains useful, though sometimes 
unrel iable background information about the Q u r ' a n i c Surah and 
even provides exhaust ive notes on various Q u r ' a n i c themes . J 
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C h a r l e s Le G a i E a t o n ( H a s s a n A b d u l H a k e e m ) 
Charles Le Gai Eaton was born in Switzer land and educated at 
Char terhouse at K ing ' s Col lege, Cambridge . He was brought up as 
a agnost ic . He worked for many years as a teacher and journal is t 
in Jamaica and Egypt (where he embraced Islam in 1951) before 
jo in ing the Brit ish Diplomatic Service. After re t i rement he was 
associated with the Islamic Cultural Center in London. New he 
works as a journa l i s t , author and lecturer on re l ig ious topics . 
Ea ton ' s aim is to present the Islamic concept and discipl ine to 
those whose minds have been shaped by Western cul ture . He is of 
the opinion that there has been a s ingular failure on the part of 
Musl ims to communica te their rel igion across cultural frontiers. 
Tradi t ional Musl ims have al together no unders tanding of the 
Occidental mind. The defence of rel igion by modernis t Muslims 
has been errat ic as they sought to prove that Islam contained 
nothing incompat ib le with the best contemporary fashions of 
thought. Eaton pleads that the faith has to be protec ted by an 
intel lectual armour suited to the condit ion of this age. Therefore, 
Musl ims are under obligation to deepen and develop the 
intel lectual bases of faith.1J1 
Gai Eaton, a leading Brit ish Muslim thinker and author of Islam 
and the Destiny of Man, one of major works which explore and 
i l luminate many aspects of Islam, says of The Message of the 
Our'an after point ing out some of the l imi ta t ions of the rat ionalist 
approach: 
"In pract ical terms this is the most helpful and ins t ruct ive version 
of the Q u r ' a n that we have in English. This r emarkab le man lias 
done what he set out to do, and it may be doubted whether his 
achievement will ever be surpassed ." " 
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The Message of the Qur'dn of 2003 edi t ion, publ ished by The 
Book Foundat ion, carr ies a prologue by Gai Eaton. 
Gai Ea ton ' s pro logue , which includes a short b iography of Asad, 
is extraordinar i ly percept ive . He concludes that 'no one has 
succeeded [better] - or come closer to succeeding in conveying the 
meaning of the Qur ' an (p. i i i) . Eaton manages to convey 
beautifully the awe this unique divine revela t ion commands , 
clearly spel l ing out why the Qur ' an is a scr ipture without equal: 
semi genesis, an aliud. ' Murad Hofmann raises an objection on 
some comments of Eaton appearing in the prologue to The 
Message of the Qur'an: I warn only against revel l ing in a 
supposed symmetry between Jesus as incarnat ion and the Qur ' an 
as in l iberat ion of God (p. iii). This is not only a doubtful but 
theological ly dangerous importat ion of a thoroughly Chris t ian 
concept. Eaton s trangely mistakes the book ' s t i t le 'The Message of 
the Qur ' an for 'The Meaning of the Qur ' an (p . iv) . Elis remark that 
the Frankfurter Zeitung was edited by a re la t ive when Asad 
worked there is incorrect . 
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M a w l a n a S a y y i d A b u ' l A ' l a M a w d u d I ( 1 9 0 3 - 1 9 7 9 ) 
MawdudI was one of the most influential and prolific and 
contemporary Musl im thinkers . His interpret ive reading of Islam 
has contr ibuted greatly to the ar t iculat ion of Islamic revivalist 
thought and has influenced Muslim thinkers and act ivists from 
Morocco to Indonesia . His impact is evident in the exegesis of 
Sayyid Qutb of Egypt, as well as in the ideas ad actions of 
Algerian, I ranian, Malaysian, and Sudanese revival is t act ivi t ies , in 
South Asia, where Mawdud l ' s ideas took shape, his influence has 
been most pronounced. Jama'at-i-Islami (the Is lamic party) , the 
organizat ion that has embodied his ideology over the course of the 
past six decades , has played a significant role in the history and 
poli t ics of Pakis tan, India, Bangladesh, Sri Lanka, and the South 
Asian communi t ies of the Persian Gulf States, Great Britain and 
North America.1 3 3 
In response to a query from Maryam Jameelah, on A s a d ' s book, 
Islam at the Crossroads, MawdudI responds: J You have asked me 
about the book, Islam at the Crossroads, I have read that book 
along with other wri t ings by Muhammad Asad and I had the 
opportuni ty of personal acquaintance with him when after 
accepting Islam, he sett led in Indo-Pak sub-cont inent . Perhaps you 
may be interested to know that he is also of (Aust r ian) Jewish 
origin. / have great respect for his exposition of Islamic ideas 
and especially his criticism of Western culture and its 
materialistic philosophies. I am sorry to say, however, that 
although in the early days of his conversion, he was a staunch, 
practicing Muslim, gradually he drifted close to the ways of the 
so-called "Progressive" Muslims just tike the "reformed" Jews. 
Recently his divorce from his Arab wife and marr iage to a modern 
American girl hastened this process of devia t ion more definitely. 
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Although these melancholy facts cannot be disputed, much less 
just i f ied, yet I cannot blame him too much for this . At the time we 
met during the first years after his convers ion, very welcome and 
pleasant changes were brought about in his life. But once a man 
begins to live the life of a true Muslim, all his capabi l i t ies lose 
their ' 'market va lue" . It is the same sad story with Muhammad 
Asad, who had always been accustomed to a high and modern 
s tandard of living and after embracing Islam, had to face the 
severest f inancial difficulties. As a result , he was forced to make 
one compromise after another . Still I hope that despite these 
adverse changes, his ideals and convictions have not altered even 
though his pract ica l life has suffered many modif icat ions. Our Holy 
Prophet (God ' s bless ings be upon him) once said that a t ime would 
come when to follow his ways would be like hold ing a live coal in 
one ' s hands. This prophecy has been fulfilled. Now-a-days if a 
man or woman tries to pract ice the teachings of Islam, stiff 
resis tance is encountered by mater ia l is t ic c ivi l izat ion at each and 
every step. The whole environment turns host i le to such a Muslim. 
Either he must be forced to compromise or he will constant ly be at 
loggerheads with society. The strongest and most steady nerves 
are indispensable for such a resolute and unremit t ing s t ruggle . 
Mawdudi has in numerous of his wri t ings cr i t ic ized the modernis ts 
for their approach and inferences. As many of conclus ions of Asad 
and his approach resemble modernis ts , M a w d u d i ' s comments on 
them would be wor thwhi le . Again in response to a query from 
Maryam Jameelah, Mawdudi writes about the apologet ics " : I 
completely agree with all you have wri t ten about apologet ics . 
There are two underlying causes for this sort of reasoning . Either 
it results from faulty unders tanding and ignorance of Islam or it is 
the natural resul ts of the defeatist mental i ty which bl indly accepts 
the values of the dominant culture as the supreme cri ter ion. 
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Consequent ly , Western Civi l izat ion has become the judge of the 
merits and " fau l t s" of islam - not vise-versa. The pioneer of 
apologet ics in the Indo-Pak sub-cont inent was Sir Sycd Ahmad 
Khan and his col league, Chiragh Ali, Later Sayed Ameer Ali 
followed suit. (Ameer Ali and Chiragh Ali were both Shiahs) . 
Finally the entire Aligarh School raised its chorus to tender 
apologies on behalf of Islam to the Wes t . l j 
. . . In Egypt, Shaikh Muhammad 'Abduh adopted a simiiar line of 
compromise and thus opened the door wide for the Westernizers in 
the Arabic-speaking world who came after him. 
One they began to proceed along this path, they found it almost 
impossible to set any limits for their extravagant sophis t r ies . Jihad 
was interpreted as only a "defens ive" war. Is lamic teachings 
per ta ining to war pr isoners (slaves) were given the most strange 
and absurd mean ings . Polygamy was half -hear tedly conceded as 
only an emergency measure , the sooner declared unlawful, the 
better Miracles ment ioned in the Holy Q u r ' a n were ei ther denied 
outright or fantastic at tempts were made to explain away as 
natural phenomena . Angels were said to be merely ' forces of 
na tu re" and Revelat ion (Wahy) the subject ive result of 
ext raordinary mental activity projected outward resembl ing the 
hal luc inat ions of the insane. Vanquished pol i t ica l ly , the Musl ims 
suffered no less serious defeat in the realm of thought and because 
of their mental paralysis ; they could not grasp the guidance of 
Allah to His last Prophet.1 4 1 
Mawlana Mawdudi is reported to have apprecia ted Asad ' s 
t ranslat ion of Sahih Bukhdri - a feat accompl i shed by him in 
earl ier years after his migrat ion to the Indo-Pak subcont inent , 
most part of which was lost during the upheavals of 1947, when 
India and Pakis tan emerged as two sovereign na t ion-s ta tes . 
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M u s h t a q P a r k e r 
In an art icle publ ished in The Independent, Monday 23 , March 
1992, Mushtaq Parker highl ights some of the obscure points of 
Asad ' s biography and brings to the fore some ideas of him, 
part icular of the last phase of Asad ' s life. "*"" lie introduces Asad, 
thus: Buried in the small Muslim cemetery is Granada in Spain is 
one Muhammad Asad, one of the most prominent Muslim thinkers 
of the twentieth century. His life was one of the great adventure , 
whether as a teenage soldier in the Austr ian army in 1918 or as a 
young journal i s t in the Berlin of Twent ies . His t ravels in Middle 
East far surpassed the ventures of Burton and Doughty in their 
range and in their close involvement with the peoples and cultures 
of the region. 
Asad was Pak i s tan ' s ambassador at the United Nat ion in the early 
Fifties, and the confidant of many major Musl im figures including 
King Abdul Aziz ibn Saud, the founder of Saudi Arabia , and his 
son King Faisal ; Omar Mukhtar , the Libyan mujahid who rebelled 
against the Italian occupat ion; and Mohammad Iqbal , the great 
Pakistani poet and phi losopher . Yet Asad died in near obscuri ty in 
Mijas on the Costa del Sol last month. News of his death filtered 
out only weeks later, but it has left a profound sense of loss among 
his many admirers . 
. . .His almost insat iable "urge to wander" and "'inner res t l essness" 
were evident from his teens 5 . . . invi ted to Jerusalem by his uncle, 
Dorien Weiss , a prominent psychiatr is t and early pupil of Freud, 
he left the news agency that year for a journey to Middle East 
which was to change his life.146 
In Jerusalem he encountered the Zionist Committee of Action but 
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from the outset conceived a strong objection to Ziomism - the 
objection which he personally conveyed to Dr. Chaim Wcizmann, 
the leader of the Zionist Movement . At the same t ime he became a 
special correspondent for Frankfurter Zeilung, making a name for 
himself with his d ispatches ; from Pales t ine which were later 
published in a book enti t led Unromantisches Morgan/and (1924).14' 
He t ravel led extensively in the Mashreq and Maghreb , and 
Transjordan, where he befriended the Emir. He briefly returned to 
Europe where he worked under Heinrich Simon, editor of the 
Frankfurter Zeitung, who sent him on his second journey to the 
Middle East, in 1924, after he had seen his parents , in Vienna, for 
the last t ime. In Cairo he met a prominent Is lamic thinker , Mustafa 
Al -Maraghi , a pupil of the great Egyptian reformer Mohammad 
'Abduh, and at tended Arabic classes at Al -Azhar Universi ty.1 4 8 . . . 
it was only in late 1930s that he discovered that his parents had 
died in a Nazi concentra t ion camp. 
Asad ' s sojurn in the Muslim world was, as he put it, not a "mere 
outward accommodat ion of a European to a Musl im community in 
which he happened to l ive" . . . [but was rather] 5 "A conscious , 
whole-hear ted t ransference of a l legiance from one cultural 
environment to another".1 5 1 
After two years in New York, the A s a d ' s t ravel led extensively 
before re turning to Pakistan in 1955, where Ayub Khan, then 
commander - in -Chief of the Army was keen for him to set t le . 
(Years later President Zia-ul-Haq made a similar request but Zia 
was killed before Asad could decide.) However , A s a d ' s chief 
ambition was to t ransla te the Koran into Engl ish. First Switzer land 
and then Morocco provided the setting for the prepara t ion of his 
magnum opus The Message of the Qur'dn (1980) dedicated to 
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"people who think". In its intellectual engagement with the text 
and in the intimate, subtle and profound understanding of the pure 
classical Arabic of the Koran, Asad's interpretation is of a power 
and intelligence without rival in English. However, its distribution 
has been limited because of controversy among a minority of 
Muslim extremists who dispute Asad's interpretation of one or two 
152 
verses. 
Much of the translation work and writing was done at the Villa 
Assadiya, near Tangiers, where the Asads lived for 19 happy 
1 S^ 
years. ...But, disillusioned with the Islamic revolution of Iran in 
1979, the war between Iran and Iraq and the 'fundamentalist ' 
chaos in the Muslim world in general, the Asad moved to 
Lisbon.154 
Asad was saddened by the intellectual insularity of the Muslim 
World, the intolerance of the extremists, and was a powerful 
advocate of the rights of Muslim women. It was Asad's insistence 
that the constitution of Pakistan allow for the election of a woman 
leader that opened the way for Benazir Bhutto. "The great mistake 
[of the Fundamentalists]", he once explained, "is that most of 
these leaders start with the hudud, criminal punishment. This is 
the end result of the Shari'ah [Islamic Law], not the beginning. 
The beginning is the rights of people. There is no punishment in 
Islam which has no corresponding right." He called for the 
codification of Shari'ah, suggesting a methodology in The 
Principles of Slate and Government In Islam. 
To Asad, the only real Islamic society existed during the time of 
the Prophet Muhammad. The Shari'ah, 'as it is conceived today 
together with Fiqh (Jurisprudence), he argued, cannot be 
implemented because "it is too huge a structure. But... codified 
296 
Chapter-5 
and reduced to its proper scoop [it] can be implemented." This 
view, together with his attack on the Islamic revolution of Islam 
(he refused to acknowledge Khomeini as "the Inam"), which he 
considered a disaster for the Muslim world, made him a few 
r- , - 1 5 6 
powerful enemies. 
His self-imposed "exile" from the Muslim world (echoing the 
frustrations in his first book, Islam at the Crossroads, 1952) was, 
in retrospect, a mistake and the Asad's move to Mijas was really 
to be nearer their Arab friends who visited Marbella regularly. The 
former Saudi Oil Minister Sheikh Yamani was a patron for Asad 
for many years and the Emir Salman, Governor of Riyadh and 
brother of king Fahd of Saudi Arabia, invited Asads to live in 
Saudi Arabia - the "Homecoming of the Heart" for which Asad 
had been longing for many years and which would have been the 
title of the second half of his autobiography on which he was 
working till his death. 
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A. Shanker "Blue ego" (NSW Austral ia) 
Numerous websites carry the advertisements of books pertaining to 
Islam and the Muslims. Some offer the readers opportunities to 
share their reviews with other readers through their portals. 
Muhammad Asad along with other scholars occupy fairly good 
space in such reviews. Here a review from Polo.com and 
amazon.com is reproduced to have a feel of how a non-Muslim 
(here Hindu) educated person, who, it seems through his other 
comments, not included here, that he is familiar with other tafdsir 
written in the modern times, is impressed by Muhammad Asad's 
The Message of the Qur'an. He writes: 
I find Asad's interpretation to be the most bona-fide and coherent, 
it is scrupulously referenced so he does not give his opinion rather 
quotes some of the great scholars after the manifestation of the 
Qur'an such as Zamakhshari, Ibn Kathir as well as al-Qurtubi to 
name a few. 
Asad's translation is the best; undoubtedly this version supercedes 
all others. I have read this particular version and as I know there 
are various in circulation (esp. with Yusuf AH) I suggest you get 
this version. If you are interested in Qur'an, or anyone for that 
mater even one who understands proper Arabic I still suggest you 
get this book. It is a key in understanding the Qur'an Regardless of 
whether you know or are oblivious to the Arabic tongue. The 
Qur'an is a legacy of humanity. Regardless of whether you are 
Muslim or not it has impacted on human thought and has changed 
social norms as we once knew it. It is a piece of history and very 
much an inlay in the fabric of humanity. The final text of the 
Semitic religions which is said to be the synergy of all that 
preceded it. 
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I have personally read various scriptures and I find that the Qur'an 
has its valid standing. People often claim it is a copy of 
Torah/Tanakh or the Bible, however , I feel a l though it has 
inherent qual i t ies from the preceding scr iptures it does have a 
nature and spirit of its own. Regardless of how others see it or 
portray it, it is your own opinion that should matter to you. So 
instead of finding and agreeing to the opinion of others of whether 
or not it is a valid scr ipture or a mil i tant p ropaganda I suggest that 
you, yourse lves have a read and read that which does in fact 
reflect the authent ic creed. 
I personally found this scripture to be inspiring, to increase the 
level of human consciousness inside of me and finally understanding 
that the Qur'an is a source of divine inspiration as opposed to a 
tool of destruction (as I, prior to reading it so perceived). 
My percept ion has changed, and I carr ied a study of Q u r ' a n as I 
did with Bhagwad Gita. Both these books are beautiful in their 
composi t ion and their message . I would s t rongly recommend any 
individual to give this book a read. 
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Zafar Ishaq Ansari 
He has served as Professor of History, University of Petroleum 
and Minerals, Dehran, Saudi Arabia, the subject of his doctoral 
thesis was "The Early Developments of Islamic Jurisprudence in 
Kufah: A Study of the Works of Abu Yusuf and al-Shaybani. He is 
the coeditor of the famous book Islamic Perspective. Studies in 
honour of Sayyid Abul A 'la Mawdudi (The Islamic Foundation, 
London, 1979). He has been engaged in the translation of Mawlana 
Sayyid Abul A'la Mawdudi's Magnum Opus Tafheemul Qur'dn 
into English - many volumes of which are already out. He is an 
outstanding scholar of Islamic Studies engaged in numerous 
academic projects; in addition he edits academic journal Islamic 
Studies (Islamabad, Pakistan). It is under his editorship, two 
important articles on Muhammad Asad were published in a single 
issue of the journal (volume 39, no.2, 2000); one 'A Matter of 
Love: Muhammad Asad and Islam' (by Isma'Il Ibrahim Nawwab) 
and another 'Muhammad Asad: Europe's Gift to Islam' (by Murad 
Hofmann). 
In his editorial note, titled 'communication' Zafar Ishaq Ansari 
writes: In recent weeks, as we were going to the press, we 
received two successive articles on Muhammad Asad which adorn 
the present issue. 
To cast a bird's-eye-view on Asad's life, he was born in 1900 as 
Leopold Weiss in the city of Lvov in Galicia in Jewish family. In 
his twenties Weiss spent several years in the Near East as a 
journalist and embraced Islam on his return to Germany (in 1926), 
choosing Muhammad Asad as his Muslim name.159 
Not only after his conversion to Islam, Asad returned to the Near 
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East and spent many years in Arabia. These years were devoted to 
mastering Arabic, studying Islam, and integrating himself with the 
Muslim Unmah. In 1932 Asad moved to the Indo-Pakistan sub-
continent where he lived until the early fifties and where his first 
book after his conversion to Islam was published under the title 
Islam at the Crossroads (Lahore: 1934). Since then, Asad kept 
enriching the literature on Islam in English (and, to less degree, in 
German) almost till his death in Spain in 1992. His two impactful 
books after Islam at the Crossroads are The Road to Mecca (first 
published in 1954) and then his magnum opus, The Message of the 
Qur'dn. This later ranks among the most significant works of the 
twentieth century devoted to explaining the Qur'anic message in 
x? . . . 160 
English. 
In short, ever since Asad made his debut in 1934 as a writer on 
Islam, he has remained on the intellectual scene as a major 
interpreter and spokesman of Islam for more than half a century. 
Apart from addressing questions pertaining to basic ideological 
orientation, one of Asad's main concerns has been - as he was 
wont to say - to translate Islamic ideals into terms of practice in 
the present times. This led Asad to pay special attention to 
articulate the blue prints of an Islamic polity.161 
...Islamic Studies pays its tribute to Muhammad Asad for the many 
services he rendered to the cause of Islam. Many Allah accept all 
the good he did and grant him an exalted position in Paradise.162 
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Martin Kramer 
'The Road from Mecca: Muhammad Asad (Born Leopold 
Weiss)' From The Jewish Discovery of Islam 
While Muhammad Asad's most famous book remains The Road to 
Mecca, and he died (in 1992) working on Homecoming of the 
Heart - demonstrating his life long allegiance and devotion to 
Islam, yet his detractors - Jew Scholars (Martin Kramer, for 
instance) do not hesitate to show him somewhat a frustrated man -
so he titled his article "The Road from Mecca"... Martin Kramer is 
the editor of the book. The Jewish Discovery of Islam: Studies in 
Honour of Bernard Lewis (Tel Aviv: The Moshe Dayan Centre for 
Middle Eastern and African Studies, 1999). The book is comprised 
of the proceedings of a conference held at Tel Aviv University in 
1996, to honour Bernard Lewis on his 80l birthday. The volume is 
out of print. Martin Kramer's article 'The Road from Mecca: 
Muhammad Asad (born Leopold Weiss)' has been included in the 
book. 
Martin Kramer in his long article, after discussing his early life, 
family and different stages in his long journey, under a sub-
heading 'Struck no root' writes: 
Few in the Muslim world took notice of Asad's passing. He had 
argued for a rational Islam; he had sought to reconcile Islamic 
teaching and democracy; he had tried to make the Qur'an speak to 
modern minds. His project, in fact, encapsulated ideals that drove 
the reform of Judaism, which by his parents ' , generation had 
largely served to ease Jews out of their faith altogether. Islam 
provided the last chance to achieve that ideal - the reform of a 
religion of law so that it could be made to live in a modern age, as 
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a liberal force of continuing faith. 
Unlike so many other Western converts to Islam, Asad chose also 
to live in Muslim societies, and worked to give Islam direction. 
But by advocating this reform, Asad remained a foreign body in 
contemporary Islam, a transplant rejected time and again by his 
hosts. Saudi Arabia declined to keep him as a journalist; Pakistan, 
which he served as an official and diplomat, also broke with him; 
and the self-proclaimed guardians of Muslim Orthodoxy shunned 
him as a Qur'an translator and commentator. Paradoxically, Asad 
won genuine acclaim in the West. There he found minds open to 
his ideas, and opportunities to publish and lecture. And there he 
ultimately found refuge from the late twentieth century reality of 
Islam.164 
Asad's road to Mecca was the shorter journey, made headlong in 
the enthusiasm of youth. His road from Mecca was the longer 
journey, made painstakingly in an awareness of the contradiction 
between the promise of Islam and its contemporary practice - and 
his own unequivocal position in it. For all Asad's fervor and 
belief, his Muslim answer never satisfied his Jewish question, put 
most poignantly by Asad to Asad: "Why is it that, even after 
finding my place among the people who believe in things I myself 
has come to believe, I have struck no root."165 
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Talal Asad 
He is a professor of anthropology in the United States of America. 
He is Muhammad Asad's son form Munira, divorced by Asad in 
1951, after 22 years of companionship. Israeli journalist Amir 
Ben-David has published a long feature in the Haaretz newspaper 
(English edition), relying in part on recollection by Asad's son, 
Talal Asad. Here we reproduce some excerpts from the article 
which are based on Talal's recollections: 
When the 'The Road to Mecca' was published in New York in the 
mid-1950s, Habib Kena'an, a correspondent for Ha'aretz, spoke 
with Weiss's uncle, Prof. Aryeh Feigenbaum, an ophthalmologist 
in Jerusalem. Feigenbaum told him that Weiss's conversion to 
Islam was due to his hatred for his religion and his people, which 
stemmed from his disdain for his father during his childhood and 
youth." 
Talal Asad, Leopold Weiss's son, refutes this thesis vehemently: 
Of course I do not know my grandfather, only from stories. But I 
do know that he loved my father very much. Always. He was his 
beloved son. I remember that my father always carried a small 
photograph of his father wherever he went, and he always spoke of 
him and about his sister with the greatest fondness. During World 
War II, when we were in the detention camp in India, he also made 
tremendous efforts to save them. My father was, of course, very 
anti-Zionist. He thought the establishment of the State of Israel 
was an act of gross injustice. He was extremely critical of Israel. 
But he never hated the Jewish religion or the Jewish people.166 
"One of the things I am proud of in connection with my father is 
his awareness of an immense need to reach understanding between 
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the three great monotheistic religions. I always knew he had been 
a Jew in the past, I never heard him speak disparagingly about 
Judaism. Never. He thought Islam was a more open religion, but 
from many points of view, he considered Islam a religion that was 
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very close to Judaism." 
... "He often spoke about how the Muslim culture, and especially 
the Bedouin, with whom he connected, was to a large degree a 
healthier culture than the one in which he was raised in Europe," 
says his son, Prof. Talal Asad, "I think there are significant 
differences between his views and the views that prevail nowadays 
in New Age circles. To begin with, he was drawn to an existing, 
established community, and to a religion, as he construed it, which 
was not 'fabricated' or ' invented' , like most of the New Age 
viewpoints. 
"But I can see the connection, at least where the attachment to 
nature is concerned. From what I remember, both from the period 
of war and the time afterwards, he was drawn to honesty, 
simplicity and naturalness. Those are the things he talked about a 
great deal. Those were the things he valued greatly - and we have 
to remember that we are talking about a time when it did not exert 
a powerful influence on the region."169 
..."He was restless once more, and when he was invited to India by 
kinds of people who were in contact with him, he decided he 
wanted to be on the move again", Talal explains. "My mother 
came from a family in northern Saudi Arabia. She was 15 when 
she married father, and 17 when had me. When my father decided 
to leave, she joined him. Because my mother's family would never 
have permitted her to join him, they were forced to flee."170 
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During the later years in Spain; "To a certain extent he was very 
bitter", recalls Prof. Asad. "He was not sufficiently aware of the 
influence of politics on life. He did not take great interest in the 
details that constitutes politics. He was interested mainly in ideas. 
But he continued to say that Islam is a wonderful religion, which 
is responsible for great developments. He was always careful to 
draw a distinction between governments and ordinary people, who 
continue to be decent and good despite the actions of their leaders. 
He was bitter at the waste and the injustice, but maintained 
optimism." 
The Road to Mecca concludes with a passage that now, in the wake 
of September 11 and its aftermath, seems almost prophetic: 
"Above all, [there is] that question for which as yet not answer has 
been found: How will Arab life- Muslim life - fare and develop in 
this century dominated by technology - the technology of other 
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people's making? 
Talal Asad, which is worried about what will happen when he has 
to leave his well protected academic shell in Manhattan and show 
his passport at the airport, has no doubt what his father would 
have thought about the situation: "Father was always vehemently 
opposed to any display of violence. I remember when I was a boy, 
I once frightened someone making shadow behind them at night. 
The kinds of thing kids do, you know. When I got home and told 
my father about it, he raised his hand and hit me, something he 
never did. He told me 'Don' t ever frighten people; it is a terrible 
thing to cause fear." 
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Abu'I Hasan Ali Nadavi (1914-1999) 
Mawlana Syed Abu'I Hasan was indisputably one of greatest 
exponents of Islam in the second half of the 20 th century and 
because of his command over Arabic, through his writings and 
speeches, he had a wide area of influence extending far beyond the 
Indo-Pakistan sub-continent, particularly in the Arab World. 
A prolific writer, his works have been prescribed in the courses of 
study in a number of Arab Universities. His notable work Madha 
Khasera al-'Alam b'inhitatil-Muslimin was not only widely 
acclaimed but also carved a place for him in the literary circles of 
the Arab World. Several of his books have since been translated 
into Arabic, Turkish, Bhasha Indonesia, Persian, Tamil and some 
other languages. 
Born in Rae bareili India, his influence reached far and wide 
throughout India and abroad. 
Mawlana Nadavi 's personal acquaintance with Mohammad Asad 
and his works is well established. Mawlana Nadavi says he had 
first met Asad in Makkah and second time in Damascus and 
Lebanon where Asad was busy getting his book The Road to 
Mecca translated into Arabic under his personal supervision. And 
Asad had given a complimentary copy of the book personally to 
Mawlana Nadavi. During Nadavi's visit to Europe, on the 
invitation of Dr. Sa'Id Ramadhan in 1963 to attend the yearly 
conference of Geneva Islamic Center, Muhammad Asad was there 
attending his lecture, delivered in the London University on 
"between East and West". 
In his 'Foreword' to the Urdu translation of Muhammad Asad's 
The Road to Mecca, titled Tofan se Sdhil Tak (by Muhammad Al-
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Hasani, editor Al-Ba'lh al-Islami), Mawlana Nadavi is all praise 
for the book, for its contents and presentation: 
It possesses all the qualities one looks for in a beautiful 
travelogue, it far exceeds all others in many senses.173 
Mawlana Nadavi seems to be highly impressed by the concerns of 
Asad which are discernable by his writings and says he has 
immersed himself with all his capabilities and energies in the 
present issue of the Ummah as a gentleman immerses his interests 
with the interests of his family. However, sensing the tilt of Asad 
towards modernist trends, Mawlana Nadavi expressed his 
disapproval of Asad's apologetic approach as is evident from the 
'foreword' to Mawlana Abdul Majid Daryabadi's English 
translation and commentary of the Qur'an, published under the 
auspices of 'Islamic Research Academic', Lucknow. Mawlana 
Nadavi's is all praise for Mawlana Daryabadi, who he says is 
unlike Asad not over impressed by the Western scientific and 
technological development. One can easily surmise from the above 
that Nadavi considers Asad's being over impressed by the West as 
a negative point for the faithful rendering of the meanings of the 
scripture and also commentary on it. Prof. Sayyid Salman Nadavi 
(Prof, of Islamic Studies in South Africa) has, however, indicated 
that Mawlana Nadavi considered Asad's translation the best among 
the available English translations of the Qur'an. He conveyed it to 
me (AMK) directly in one of our meeting in 2003 in the 
department of Islamic Studies, Aligarh Muslim University, 
Aligarh. 
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Sayyid Ameenul Hasan Rizvi 
Delhi based, late Sayyid Ameenul Hasan Rizvi edited the 
prestigious Islamic magazine, 'Radiance views weekly' for many 
years in 70's and 80's. in his book, three Major Errors in Twelve 
English Translations of the Qur'dn (New Delhi, Markazi Maktaba 
Islami Publishers, 2001), he has identified and commented upon 
what he considers as the three major errors in the English 
translation of some key terms of the Qur'an. Among the twelve 
English translations, Rizvi has consulted, is included Muhammad 
Asad's The Message of the Qur'dn. 
Though the name of the book suggests that all the twelve 
translations of the Qur'an, Rizvi has listed, do necessarily suffer 
from all the three what he calls 'major errors ' , but it is not so. 
There are exceptions. The first error as per Rizvi is erroneous 
translation of verse 231of the second surah. Here Asad is 
exempted from the list of those who have wrongly translated the 
verse. The second error, Rizvi point out is the translation of the 
Qur'anic term 'riba' which means ' interest ' . Asad along with the 
others has translated 'riba' as 'usury' . Rizvi elaborators: In 
Arabic language there is only one word - riba - which covers the 
English words "usury" and "interest" both. But Islam brooks no 
such distinction and strictly forbids changing any amount over and 
above the principle, even of it be just one straw over ten thousand 
gold coins (the ration given is just by way of illustration). Interest 
in all its varied forms, be it just nominal exorbitant/exploitation, 
simple or compound, and regardless of the loan being of a 
consumer (personal) or productive (commercial) nature, is 
completely the word 'usury' in translating "riba'" is not 
inadvertent but in deliberate preference to "interest". 
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Rizivi comments as Asad in this regard: 
It appears that Muhammad Asad was quite conscious the dilemma 
and therefore he has given a very lengthy explanatory note (NO. 
35) to verse 30:39 (this because surah 30 is earlier 2 and 3 in 
chronological order of revelation). At one place in the footnote he 
says "considering the problem in terms of economic conditions 
prevailing at or before their time, most of the early Muslim jurists 
identified this unlawful addition with profits obtained through any 
kind of interest - bearing loans irrespective of the rate of interest 
and the economic motivation involved" (emphasis added). 
Asad is not right in attributing the above view to 'most ' of the 
early Muslim jur is ts ' . That was, infact, the opinion firmly held by 
all the early Muslim jurists. Besides, what is important to note is 
that Asad does not give any hint of his being in agreement with the 
early jurists in the matter. 
On the other hand, his holding a contrary view (that it is only the 
exorbitant and exploitative rate of interest which the Qur'an 
prohibits) is clearly reflected in his observation in the same 
footnote. "The opprobrium of riba...attached to profits obtained 
through the interest - bearing loans involving an exploitation of 
economically weak by the strong and resourceful..." (emphasis 
added by Asad himself). 
About the third error of mistranslation of the Qur'anic verses, 
Rizvi points out that verses 17:32 and 24:2-3 deal with important 
law of Islam. In this regard Asad's role is described as: 
What Muhammad Asad had done is quite strange. While 
translating 24:2 he has erroneously used the words "adulteress" 
and "adulterer" for Zdniah and Zdni, in the explanatory note has 
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correctly set out the difference between adultery and fornication. 
And then he has proceeded to say "for the sake of simplicity 1 am 
rendering Zind throughout as adultery and the person guilty of it 
as an adulterer or adulteress respectively". Asad's inexplicable 
perception of simplicity apart, this explanatory note would have 
been of some use for the readers if he would have clarified that 
24:2 refers specifically to the fornicatress and fornicator only. 
Absence of this classification has rendered this explanatory note 
almost meaningless. 
Yet another deficiency this explanatory note suffers from is that 
Asad has explained fornication as "sexual intercourse between two 
unmarried persons". This is not wholly correct and again given 
misinformation about the Islamic law on the subject. Actually, 
fornication simply is sex by an unmarried person, not necessarily 
between two unmarried persons. It can be that one of the parties to 
Zind is unmarried and the other married. In that case both will not 
be treated equally under Islamic law; the unmarried partner to zind 
will be treated as fornicator/fornicatress and punished with one 
hundred lashes while the married partner will be treated as 
adulterer/adulteress and shall be punished with death. Muhammad 
Asad has failed to clarify this point also. (pp. 27, 28) 
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Maryam Jameelah 
Maryam Jameelah (b. 1934), revivalist ideologist. Maryam 
Jameelah was born Margaret Marcus to a Jewish family in New 
Rochelle, New York on 23 May 1934. She grew up in a secular 
environment, but at the age of nineteen while a student at New 
York University she developed a keen interest in religion. Unable 
to find spiritual guidance in her immediate environment, she 
looked to other faiths. Her search brought her into contact with a 
array of spiritual orders, religious cults, and world religious; she 
became acquainted with Islam around 1954. She was then greatly 
impressed by Marmaduke Pickthall 's The Meaning of the Glorious 
Koran and by the works of Muhammad Asad, himself a convert 
form Judaism to Islam. Maryam Jameelah cites Asad's The Road to 
Mecca and Islam at Crossroads as critical influences on her 
decision to become a Muslim. Through her readings on Islam she 
developed a bond with that religion and soon became its 
spokesperson, defending Muslim beliefs against Western criticism 
and championing such Muslim causes as that of the Palestinians. 
Her views created much tension in her personal life, but she 
continued to pursue her cause. On 24 May 1961 she embraced 
Islam in New York, and soon after began write for the Muslim 
Digest of Durban, South Africa. Her articles outlined a pristine 
view of Islam and sought to establish the truth of the religion 
through debates with its critics. Through this journal she became 
acquainted with the works of Mawlana Sayyid Abu al-A'la 
Mawdudi (d. 1979), the founder and leader of the Jama'at-I Islam! 
(Islamic Party) of Pakistan, who was also a contributor to the 
journal. Maryam Jameelah was impressed by Maududi 's views and 
began to correspond with him. Their letter between 1960 and 1962, 
later published in a volume entitled Correspondences between 
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Maulan Mawdoodi and Maryam Jameelah, discussed a variety of 
issues from the discourse between Islam and the West to Maryam 
Jamelah's personal spiritual concerns. Maryam Jamelah's 
attachment to Islam created great difficulties for in her family and 
community; her anguish was relayed to Mawdudi, who advised her 
to move to Pakistan and live among Muslims. 
Maryam Jameelah traveled to Pakistan in 1962 and joined the 
household of Mawlana Mawdudi in Lahore. She soon married a 
member of the Jama'at-I Islaml, Muhammad Yusuf Khan, as his 
second wife. Since settling in Pakistan she has written an 
impressive number of books, which have adumbrated Jama'at-I 
Islami's ideology in a systematic fashion. Although she never 
formally joined the party, she became one of its chief ideologists. 
Maryam Jameelah has been particularly concerned with the debate 
between Islam and the West, an important, albeit not central, 
aspect to Mawdudi's thought. She sharpened the focus of the 
Muslim polemic against the West and laid out the revivalist 
critique of Christianity, Judaism, and secular Western thought in 
methodic fashion. 
Her acquaintance with Asad, and the nature of his influence on the 
formative years of Maryam Jameelah has been very significant. 
Before her reversion to Islam, she had come to know of Asad's 
book. 
Asad's book found a place on the shelves of the public library in 
Mamaroneck, New York, near her home. Her parents would not let 
her take out the book, so she read it in the library over and over. 
"What he could do, I thought I could also do, only how much 
harder for a single women than for a man! But I vowed to Allah 
that at the first opportunity, I would follow his example.176 
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Unlike Muhammad Asad, Maryam Jameelah has not followed the 
modernist trend of Muhammad 'Abduh and his ilk. The logic of 
her discursive approach has led Maryam Jameelah away from 
revivalism and Jama'at-i Islam!. Increasingly aware of 
revivalism's alleged 'own borrowings from the West', she has 
distanced herself from the revivalist exegesis and has even 
criticized her mentor MawdudI for his alleged 'assimilation of 
modern concepts into Jama'at-i Islami's ideology'. Her writings in 
recent years embody this change in orientation and several the 
influence of traditional Islam. 
About the English translations of the meaning of the Qur'an, she 
has found Pickthall 's and Abdul Majid Daryabadi's renderings 
closer to the Qur'anic purport. 
Thus Muhammad Asad and Maryam Jameelah, which share the 
background of being Jewish reverts to Islam, pursued different 
routes for the actualization of Islam's goals - Asad following the 
Modernist Trend and Maryam Jameelah that of the Traditional 
Islam. 
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Muzaffar Iqbal 
Dr. Muzaffar Iqbal the founder-president of Center for Islam and 
Science (CIS), Canada (www.cis-ca.org). Most of his published 
work is related to Islam and Islamic intellectual tradition, though 
he has his doctorate and post-doctorate in the subject other than 
Islamic studies. 
Born in Pakistan (1954), he came to Canada in 1979 and since 
then. During 1990-1999, worked in Pakistan, first as Director 
{Scientific Information) for the Organization of Islamic 
Conference (OIC) 
Dr. Iqbal was also the editor of Islamic Thought and Scientific 
Creativity (1991-96)—an international journal in the field of Islam 
and science. He is the founder-editor of Islam & Science, an 
international journal of Islamic perspectives on science, published 
twice a year in June and December. He was the Guest Editor for 
the winter 2000 special issue on Islam and Science of Islamic 
Studies, the quarterly journal of the Islamic Research Institute, 
International Islamic University, Islamabad, Pakistan. He is the 
author of two novels, Inkhilac (Uprooting, 1988) and Inqtac 
(Severance, 1994), a book on the history of the Independence 
Movement of Pakistan (1977). 
Dr. Iqbal has lived and travelled in almost all regions of the 
Muslim world. His areas of specialization include intellectual 
history of Islam, metaphysical and philosophical aspects of the 
relationship between Islam and science, Islam and the West and 
Islam and the contemporary world. 
Dr. Iqbal is the moderator of Kalam (www.cis-ca.org/lcalam), an 
edited and moderated listening and news service dedicated to the 
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promotion of a constructive discourse on Islam and science. His 
fortnightly column, "Quantum Note", appears on every second 
Friday in Pakistan's largest English language newspaper, The 
News. He also writes monthly columns in the Impact International 
(London) and Crescent International (Toronto). Between 1980-83, 
he was the producer of a weekly radio show (Saaz aur Awaz) from 
the University of Saskatchewan FM radio station. 
His most recent publications include Islam and Science (Ashgate, 
2002) and God, Life and the Cosmos: Christian and Islamic 
Perspectives (co-ed.) (Ashgate, 2002). 
In his article titled 'ABDULLAH YUSUF 'ALI & MUHAMMAD 
ASAD: Two approaches to the English translation of the Qur'an. 
(Journal of Qur'dnic Studies 2(1) (2000), pp. 107-123). Muzaffar 
Iqbal has the following conclusion: 
In the final analysis we have two excellent translations, each with 
its peculiarities. Of the two works, Yusuf 'Al l ' s has proven to be 
more popular than Asad's , perhaps - at least in part - due to its 
easy availability. But Asad's translation is also gradually drawing 
a faithful readership. Both translations employ a number of 
techniques to make the translation accessible to a variety of 
readers. Asad uses extensive notes which refer back to classical 
commentaries and lexicons, Yusuf 'All uses running commentaries 
and notes, though without references to historical sources. Both 
know that in the final analysis their efforts are but a human 
endeavour which can never reach perfection. Even their choices of 
title reflect their basic concerns. Asad chose the word 'message' 
for his main preoccupation was with the message of the Qur'an 
which he saw as the main vehicle for an Islamic renaissance. All 
his works are reflective of this main concern. While in Pakistan, 
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he devoted his time and energy to religious reconstruction, later he 
wrote a book on the political aspects of Islam, and his numerous 
speeches and articles in the monthly 'Arafat - in fact all of his 
writings are indicative of this main concern. Yusuf 'All, on the 
other hand, was more interested in the inner meaning of the Divine 
Word. He saw the Qur'an more as an ethical and moral code. 
Therefore the key word in his title is 'meaning' . This is also 
reflective of the dilemmas of his own life. 
These general conclusions are not meant to be a reductive 
summary of the two works. They remain outstanding, both in 
scholarship as well as in spiritual insight, among all the English 
translations of the Qur'an. Indeed, one could say that both 
translations must have been helped by a force from beyond the 
human realm. 
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Scoop from Press Reviews of Asad's Contr ibut ions 
The Message of the Qur'dn 
"In its intellectual engagement with the text and in the subtle and 
profound understanding the pure classical Arabic of the Koran, 
Asad's interpretation is of a power and intelligence without rival 
in English"... The Guardian 
... The great strength of Asad's rendering, however, lies in its 
elegant and powerful prose, fluent and highly enjoyable. That is 
also its weakness, if and when, in the course of its long journey, 
the language happens to take a swing, the enchanted reader is 
unlikely to discern any gap between words and meaning... Impact 
International (10th April-7th May 1992) 
The Road to Mecca 
Excerpt 
"A very rare and powerful book, raised completely above the 
ordinary by its candor and intelligence... should permanently 
affect our view of the world"... New York Post 
"A narrative of great power and beauty... [Asad's] 
knowledge is profound"... Times Literary Supplement 
"As revelatory a human document as ever has been put 
together, persuasive and thoughtful, altogether fascinating"... St. 
Louis Globe Democrat 
"...intensely interesting and moving book" ... S.C. Chew 
...The New York Herald Tribune Book Review, 15 August 1954. 
"Not since Freya Stark, has anyone written so happily about 
Arabia as the Galician now known as Muhammad Asad"... Robert 
Payne ...The New York Times, 15 August 1954. 
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A Critique ofAsad's Methodology and 
Inferences 
Need for a Crit ique 
Among scores of contemporary English renderings of Holy Qur'an 
Asad's is perhaps the most controversial of them all. On the one 
side is the orthodoxy, which has serious reservations against some 
of his inferences. On the other side is a substantial number of 
people, particularly constituted of neo-reverts to Islam in the West 
who seem, largely influenced by Asad. The second group is more 
articulation in its observations and assessments of Muhammad 
Asad's life, works and particularly his exegesis of the Holy 
Qur'an. What is the true worth of Asad's exegesis? How far is it 
superior or otherwise to the earlier works? What exactly are the 
positive and negative points of this work? What could be the 
future field of exegesis keeping in view Asad's strengths and 
limitations, if any. There could be scores and scores of such 
questions, quite legitimate in their place, whose correct answers 
are bound to help all the scholars of the Qur'an. 
Another reason for a critique of Asad's work is necessitated by his 
own claims about his work. It is worthwhile to assess the 
tenability of his claims. Claims are rather very big! One of them 
is: 
"The work which I am now placing before the public is based on a 
lifetime of a study and of many years spent in Arabia. It is an 
attempt - perhaps the first attempt - at a really idiomatic 
explanatory rendition of the Quranic message into a European 
language".' 
Muhammad Asad has formulated certain methodological 
principles, it is worthwhile to assess the merit of those principles 
and judge the inferences Asad has come out with. 
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Not least is the need for the seeker after the truth, who is inclined 
to the Holy Qur'an, but is unable to understand the language of the 
Qur'an - Arabic. The problem of the Western educated Muslims in 
the Muslim countries including the immigrant Muslim 
communities in Europe and America is confounded for their 
severed links with the Arabic language and the mainstream Muslim 
tradition as such. No less serious is the problem of neo-reverts to 
Islam in the West and the large body of western educated people 
across the globe whose lingua franca is English, a substantial 
section of which, seems lately, serious enough to study the Holy 
Qur'an. 
It is no less pertinent to note that in the post September 11 the 
traditional Islam, along with the so-called fundamentalism is under 
serious attack and the global powers led by the U.S.A. are very 
keen to float a "moderate and progressive version" of Islam. 
Renewed interest in Muhammad Asad in the West and the East 
perhaps the part of the attempts at "searching the moderate and the 
progressive voices from among the Muslims". "Muhammad Asad is 
the voice of conscious Muslims" - declared Hasan Zillur-Rahim. 
Noted Pakistani columnist, Irshad Ahmad Haqqani looks at Asad's 
relevance in the recent debate in his country on "enlightened 
moderation." 
The contemporary usage of the terms like 'moderation' , 
"moderate", "progressive", "obscurantist", "backward", "sub-
born", "fundamentalism", "extremisms", "fanaticism", etc. are 
loaded expressions and need to be used with appropriate 
qualifications only, lest the confusion of the contemporary mind 
regarding the reality and its manifestations are likely to be 
confounded. 
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An academic exercise to ascertain the real position of Muhammad 
Asad's "The Message of the Quran", is well in place to help 
remove the confusions, if only some of them, in the contemporary 
minds about the worth or otherwise of his work. 
Parameters of the Crit ique 
Exegesis per se is not a new branch of 'Ilium al-Qur'dn' (Quranic 
Sciences) as such. There is a long tradition of Tafsir in Islam. 
Exegetical principles have been formulated and classification of 
the most classical exegetical works are now an established part of 
the Islamic heritage. Naturally the qualification of an exegete as 
such have been discussed in many of the classical books of Tafsir 
literature. 
However, with the advent of modernism and the Orientalist 
involvement with the Qur'anic exegesis, people seem to be 
infatuated with the 'new' principles of hermeneutics and exegesis. 
Yet the validity of any 'new' principle of exegesis cannot per se 
be accepted or rejected without analyzing its merits or otherwise. 
The most important merit of a Tafsir in any language, perhaps, can 
be judged by the extent of its success in conveying the primary 
goals of the Holy Qur'an. Qur'an is the biggest blessing of 
Beneficent God sent through His blessed Prophet, Muhammad (S), 
for mankind. Its primary objective remains to help man 
approximate to the Ultimate Reality as such. Thereby man's 
world-view is informed of the perception of the Ultimate Reality. 
Man's goal remains to develop himself in conformity with the 
Ultimate Reality. Prophet Muhammad (S) is, as per the Qur'an, the 
model which ought to be emulated by the believers: 
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In God's messenger you have a fine model for someone who looks 
forward to [meeting] God and to the Last Day, and mentions God 
frequently. 
(The Conferederates 33:21) 
To appreciate Islam's position vis-a-vis, what it considers the 
central problem of man, one is apt to agree with the following 
observation: The central problem of human life and society 
according to Islam, hinges on man's relationship to Hidaya 
(Divine Guidance). Man is not self-sufficient. He needs Divine 
Guidance to have a correct perception of Reality and to fashion his 
life, individual as well as collective, in that light. Man, unaided by 
Divine Guidance, is incapable of solving all the riddles of 
creation, of having a world-view based on Reality as it is, or of 
deriving those values and principles whose application in life can 
produce peace and harmony in man's soul and personality, create 
equilibrium and balance within human society and harmonize 
human behavior with the movements of cosmic forces and overall 
dynamics of existence. All the means of knowledge available to 
man (instinct, habit, reason, intuition, experience) and all the 
sources of guidance he has developed over the ages (Philosophy, 
history, law and science, to name only the major ones among 
them) are unable to yield unimpeachable knowledge of Reality and 
of the Ultimate values to which human behavior should conform. 
Increases in the knowledge of the means of life fail to equip man 
with understanding of the ends of life and the true norms of moral 
behavior, both individual and social. The predicament of man - of 
the man who sees himself not in relation to God and His Guidance, 
but as self-sufficient - lies in having torn himself asunder from 
the Divine arrangement for human evolution and devoted himself 
to the service of means to the neglect of ends. His investigations, 
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observations and deductions do not necessarily lead him to a 
realistic understanding of physical and socio-moral phenomena, 
for he has lost his true sense of perspective and the 
interrelatedness of different elements of existence. Nor do they 
yield him an objective analysis within human society, for the 
observer and deducer is himself a human being, and subject to the 
limitations which keep Ultimate Reality beyond his reach. 
That is why the central quest of men is for guidance and not just 
for physical survival and economic advancement. This is borne out 
by the invocation, which a Muslim makes in Sura al-Fdtiha (The 
Opening), which is recited in every prayer and is crucial to the 
understanding of the spirit of Islam: 
Praise be to God, Lord of the Universe, 
The Merciful, the Mercy-giving! 
Ruler of the Day of Repayment! 
You do we worship and from You do we seek help. 
Guide us along the Straight Road, 
The Road of those whom You have favoured, 
With whom you are not angry nor who are lost! 
(Qur'an: 1:1-7) 
Man is being invited to seek what he needs most for his human 
existence and growth, as against his mere physical or animal 
existence, and this is Guidance to the Straight Road - to the way 
of the Prophets and the righteous. The Qur'an is God's response to 
this supplication of the human soul: 
This is the Book, which contains no doubt, 
[it is] guidance for the heedful 
Who believe in the Unseen, keep up prayer, 
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And spend from what We have provided them with; 
Who believe in what has been sent down to you, 
as well as what was sent down before you, 
While they are certain about the Hereafter: 
such people hold guidance from their Lord, 
such will be successful. 
(Qur'an: 2:2-5) 
In prayer as well as in the response to prayer, guidance is sought 
and offered in two forms - the Book of God and the Prophet of 
God. The book contains the Divine Word, uncreated, unaltered and 
intact. The Book reveals those aspects of Divine Reality whose 
knowledge is required to develop a correct relationship with God 
and His creation, even through the Totality of the Divine Reality 
remains beyond human comprehension. 
Hence the first and the foremost parameter for assessing the merit 
of the exegetical work of Asad shall be to see what dominates his 
notes - M^rifah (Gnosis) of the Absolute or other concerns 
including social ones. In the twentieth century under the impact of 
modernism, new concerns were created and the modernists found 
little choice but to interpret the scripture in the way, which suited 
the parameters of modernity. That way modernist interpretation 
has the following characteristics: 
The attempt is made to interpret the Qur'an in the light of reason 
("to interpret the Qur'an by the Qur'an", as it is frequently 
phrased) rather than the material which they termed 'extraneous' 
provided by the tradition in the form of hadith reports and earlier 
commentaries; "Back to the source" often becomes the motto of 
such approaches; 
The attempt is made through the expediency of interpretation to 
strip the Qur'an things which they call "legendary traits, primitive 
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ideas, fantastic stories, magic fables, and superstition"; symbolic 
interpretation is the primary means for such resolutions; 
The attempt is made to rationalize a doctrine found in or as 
justified by reference to the Qur'an. 
Whatever justifications for relating the Qur'anic injunction to the 
issues of dynamic existence of men, it cannot be allowed to 
occupy a space more than its due in the overall scheme of things. 
The Universality and eternity of the Qur'an -which is the 
manifestation of the Reality cannot be subsumed to that aspect of 
the Reality which is relativistic and ephemeral taking into the 
consideration the total gamut of the Reality. 
The parameters of exegetical interpretation which dominate the 
modern Qur'an exegesis cannot be taken to be valid a priori 
without subjecting them an analysis to judge their merit or 
otherwise. 
While some sample from Asad's treatment to certain Qur'anic 
verses shall be selected for understanding his exegetical 
methodology and inferences, yet the list would not be exhaustive 
but only intended to be indicative of the general pattern followed 
by Asad. 
Hence their study of Exegetical methodology of Asad shall leave 
good scope for further studies for future. 
Again Asad's claims and his formulations of exegetical 
methodology shall be taken for a study along with his inferences 
in the rest of the chapter. 
A glimpse of other major exegetical works of the 20 th century and 
their relative merit or otherwise with that of Asad has been shown 
in an exclusive chapter of this work. 
Prophet's Sunnah is a very important source for understanding the 
purport of the Qur'an. However, the simple affirmation of this 
source {Sunnah) is not enough for appreciating the worth of such a 
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work. The treatment of the exegete and the selection methodology 
of him in the application of Sunnah model is very crucial. Has 
Asad been selective in his recourse to the Sunnah for elucidation 
of the areas where Sunnah guidance is available or not, shall be 
looked into. 
Again the place of Tradition in the understanding of the Divine 
Scripture cannot be over emphasized. While it is not sacrosanct 
yet minimizing its place and disregarding it is fraught with grave 
dangers. We must not forget that Qur 'an 's and Islam's continuity 
in history is directly attached to the Tradition which has preserved 
it for posterity. Spirituality remains the ethos of Islamic tradition 
and reservations of the modern mind with spirituality cannot be 
taken as a positive value per se. 
Qur'anic validation for the Prophet, for the Sahdba and for the 
Ummah cannot be ignored or disregarded; 
Muhammad is God's messenger, while those who are with him are 
strict with disbelievers, merciful among themselves. You will see 
them bowing, kneeling, and seeking bounty and approval from 
God. Their sign [shows] on their faces from the effect of bowing 
down on their knees [in worship]. 
Such is their description in Torah, while their description in the 
Gospel is like a field crop which put forth its shoots so that it 
swells up, till it grows thick on its stalk in the way farmers 
admire, so that unbelievers are exasperated by them. God has 
promised forgiveness and splendid earnings to any of those who 
believe and perform honorable deeds. 
About the continuity of the core in the Ummah being on the right 
path, thereby upholder of the truth in the time space framework, 
the Qur'an speaks of their excellence in the earlier times in more 
numbers than in the later times. But important to note is that the 
later times the Ummah is not devoid of the excellent elements. The 
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decrease in numbers in the later periods does not warrant any 
disregard for the Ummah as such. Qur'an says: 
And ye shall be sorted out 
Into three classes, 
Then (there will be) 
The companions of the Right Hand: 
What will be the companion of the Right Hand? 
And the companions of 
The Left Hand: 
What will be 
The companion of 
The Left Hand? 
And those Foremost 
(in Faith) will be 
Foremost (in the Hereafter) 
These will be 
Those Nearest of God: 
In Gardens of Bliss: 
A number of people 
From those of old, 
And a few from those 
Of later times.6 
The divergences from the tradition by an exegete on the point of, 
'tradition not being a binding' does not seem to be a sufficient 
ground for so called innovations in meanings of the Divine 
Scripture. 
Also the modernistic principles of hermeneutics and exegesis, too, 
do not as such provide a legitimacy of its own and need to be 
subjected to a thorough analysis for determining any merit or 
otherwise in them. 
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While discussing some of the inferences of Asad in his exegetical 
notes, an attempt shall be made to decipher the reasons of behind 
Asad's particular inferences. 
Shah Wall Allah of Delhi (1703-1762), in his book al-Fauz al-
Kabeer fi 'Usui al-Tafsir, (The Principles of Qur'an commentary, 
translated of G.N. Jalbani), in which he has discussed about the 
issue of exegesis in detail and continues to serve as a reference 
book for the exegesis of the Qur'an. Some of his principles too 
shall be brought to light while discussing Asad's works. It is in 
the fitness of things that Shah Wall Allah, has inter-alia discussed 
about the issue of Ghardib al-Qur'dn (Rarities of the Qur'an), to 
which the blessed Prophet has alluded People, in the modern phase 
of the Qur'anic exegesis, tend to justify their so called innovation 
and novel meanings of the Qur'anic words, expressions and 
concepts by alluding to the said tradition. It shall be worthwhile to 
see how the tradition look at this aspect of the Qur'an and how 
does modernity differ with them in this respect. 
Hence the most important issues pertaining to Qur'an commentary 
like Ndsikh Wal Mansuk (Abrogater and Abrogated), Shdni Nazul 
(Occasion of Revelation), Huruf al-Muqatta'dt (Abbreviated 
letters). Ahkdm al-Qur'dn (Science of Injunctions), Allegory and 
Symbolism, the term and concept of Jinn. 
A cursory look at the difference between the use of 'Aql in the 
classical and modern periods shall help appreciate the fields of 
apprehension and vision created as a result of the difference. 
Muhammad Asad's work is dedicated "to those who think" - hence 
worth the study by those who think for all at all times - present 
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and the future. The present work is humble attempt in this 
direction. 
A s a d ' s Unique Posit ion 
Among the Western interpreters of the Qur'an, Asad occupies a 
unique position. His birth into a Jewish family and early years of 
his youth and childhood in the West and later his migration to the 
East and his embracing Islam and learning Arabic and Islamic 
sciences make him a man of 'two worlds' - as it were. Did this 
vast and varied exposure of Asad place him in an advantageous 
position as regards his task of interpreting the Holy Writ? This is 
a question which is primarily relevant to our discussion. 
For long Muslims had been feeling that there does not exist a 
befitting interpretation of the Holy Qur'an in English, 
notwithstanding very sincere efforts of some pious Muslim 
scholars in this direction. The need was felt more because of 
Orientalist distortions of the Holy Book.7 Another reason, 
legitimate enough, has been for propagation purposes to let the 
ignorant in the West know the book which is universal in its 
appeal. No less has been the need of the Westernized section of 
the Muslim community for whom English remains the language of 
intellectual discourse. 
To meet such a need, it seems a believing Muslim, who is 
proficient in both the languages, Arabic and English and is 
familiar with both the cultural trends would be competent enough 
to accomplish the task. Asad belonged to Europe and was 
proficient in many languages of Europe. Though English was not 
his mother tongue yet his command over English was demonstrated 
by his most famous works, 'The Road to Mecca' - which won 
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acclaim from the English readership across the globe. He did not 
look at the West from far off distance. He was rather reared in the 
Western culture. He studied Western sciences, art and philosophy. 
He heard discussions of Freud and other doyens of Western 
philosophy and sciences. 
Later Asad was exposed to Muslims in Arabia, got impressed by 
their life style, thinking and everything they possessed, learnt 
Arabic language and embraced Islam. He lived among the 
Bedouins of Arabia - the alleged repositories of the purest from of 
Arabic language in which the Qur'an was revealed. So Asad's 
familiarity with the Arabic language was not like that of a person 
who acquires knowledge about Arabic only through academic 
means. Asad was quite conscious of this fact and writes: 
When we look at the long list of translations - beginning with the 
Latin works of the high Middle Ages and continuing up to the 
present in almost every European tongue - we find one common 
denominator between their authors, whether Muslims or non-
Muslims: all of them were - or are - people who acquired their 
knowledge of Arabic through academic study alone: that is, from 
books. None of them, however great his scholarship, has ever been 
familiar with the Arabic language as a person is familiar with his 
own, having absorbed the nuances of its idiom and its phraseology 
with an active, associative response within himself, and hearing it 
with an ear spontaneously attuned to the intent underlying the 
Q 
acoustic symbolism of its words and sentences. 
As, Asad thought, only such a capability could help the translator 
deliver the goods, he explains: 
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For, the words and sentences of a language - any language - are 
but symbols for meaning conventionally, and subconsciously, 
agreed upon by those who express their perception of reality by 
means of that particular tongue. Unless, the translator is able to 
reproduce within himself the conceptual symbolism of the 
language in question - that is, unless he hears it "sing" in his ear 
in all its naturalness and immediacy - his translation will convey 
no more than the outer shell of the literary matter to which his 
work is devoted, and will miss, to a higher or lesser degree, the 
inner meaning of the original: and the greater the depth of the 
original, the farther must such a translation deviate from its 
spirit.9 
While Asad admits the high scholarship of some earlier translators 
of the Qur'an, yet he insists that they lacked the intangible 
communion with the Arabic language. He asserts: 
No doubt, some of the translators of the Qur'an whose works are 
accessible to the Western public can be described as outstanding 
scholars in the sense of having mastered the Arabic grammar and 
achieved a considerable knowledge of Arabic literature; but this 
mastery of grammar and this acquaintance with literature cannot 
by itself, in the case of a translation from Arabic (and especially 
the Arabic of the Qur 'an), render the translator independent of that 
intangible communion with the spirit of the language which can be 
achieved only by living with and in it. 
Such a mastery and command of Arabic language along with the 
indispensable intangible communion with the spirit of the 
language put Asad definitely above his predecessors on this count. 
But the question is, does this qualification of a person alone 
guarantee that he delivers the goods in a better way? No doubt, the 
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vast resources of Tafsir literature, books on traditions, history and 
lexicography were now not only accessible to Asad, but 
intelligible also. That is why in his long list of works of reference, 
among others we see books of traditions like Abu Da 'ud ' s , Kitdb 
as-Sunnan, Bukharl 's Al-Jdmi' as Sahih, Darirni's Kitdb as-
Sunnan, DarqutnT's Kitdb as-Sunnan, Fath al-Barl bi-Sharh al-
Bukhari, Ibn Hanbal's Al-Musnad, Al-Muwatta, Nasa ' i ' s Kitdb as-
Sunnan and Muslim's Kitdb as-Sunnan. Among the classical and 
modern Tafdsir's Asad consulted include Tabari 's Jami'al-Baydn 
'an Ta'wil al-Qur'dn, Zamakshari 's Al-Kashshdf 'an Haqd'iq 
Ghawdmid at-Tanzil, Ibn Taymiyyah's Tafsir Sitt Suwar, Ibn 
Kathlr's Tafsir al-Qur'dn and Rashid Rida's Tafsir a\-Qur'dn 
(known as Tafsir al-Mandr). Standard books on history, criticism 
and philology too were consulted, among them were: 
Zamakhshari's Asds al-Baldghah, Ibn Khallikan's Wafdydt al-
A 'ydn wa- Anbd' Abnd' az-Zamdn, Ibn Hazm's Al-Muhalld, Taj al-
'Arus, Lane's Arabic-English Lexicon, Jawhari 's Taj al-Lughah 
wa-Sihdh al-Arabiyyah, Al-Qur'dn, Al- Mufraddt fi Gharib al-
Qur'dn, Ibn Sa 'd ' s Tabaqdt, and Lis an al-'Arab. 
Another important field, Asad was familiar with, was his 
knowledge of Bible, biblical sources, exegesis of Torah and 
knowledge of Hebrew. Asad's interest in Islamic sciences and his 
learning at the libraries in Makkah and Medina, where he spent 
couples of years in his youth, together with his interaction with 
Islamic scholars gave him a good opportunity to know Islam and 
the issues related to it. But over and above all this is the 
ideological disposition of Asad, which is very crucial in 
determining his attitude and preferences. Surely, his personality 
and his personal inclinations must have had a significant influence 
on the course of his thought and intellectual undertakings. 
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Modernism had swayed Muslim intellectual thought across the 
globe, when Asad encountered the Islamic world with the tradition 
under attack to 'adapt ' to the 'modern needs. ' Asad was influenced 
by the ideas and personality of Shaykh Mustafa al-Maraghi in 
Cairo, in Asad's earliest interactions with the prominent 
personalities of Muslims. Shaykh Maraghi happened to be an 
ardent follower of Shaykh Muhammad 'Abduh (1849-1905), who is 
regarded as the tallest figure and the pioneering personalities of 
the so-called 'Islamic Modernism' in the Muslim world. In this 
stream of thought, reason and its power was over emphasized. 
Muslim modernism has been greatly impressed by the power of 
reason, and kept on being fascinated by it, even when in Europe 
rationalism had long given place to vitalism and existentialism." 
Asad's life took a significant turn, when he migrated to Indo-Pak 
subcontinent and engaged himself with the translation of great 
book of traditions, Sahih al-Bukhdrii - this certainly provided him 
a chance of acquainting himself with another important source of 
Islam - the Prophet's Sunnah - one crucial subject whose 
knowledge is one of the pre requisites of an exegete. 
However Asad's life in Europe before embracing Islam was mostly 
marked by upheavals. After he embraced Islam Asad remained on 
a virtual move from Arabia to Indo-Pakistan sub-continent, back 
to Europe and America, then Africa and again to Europe. This 
does not mark just the adventurous trips of an adventurer but, it 
seems, speaks something of his personality traits as well. His 
intellectual engagements too depict something of a fluctuating 
mind. His book Islam at the Crossroads and translation of Sahih 
al-Bukhdri show him closer to the tradition. Later his engagement 
in the reconstruction of Pakistan as an Islamic ideological state 
put him in the category of an ideologue, keen enough to see his 
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vision of Islamic polity and governance being adopted by an 
emerging Muslim state. His being director of the Islamic 
ideological department of Punjab, Pakistan and later his 
appointment in the foreign department of Pakistan, which Asad 
says largely ignored his Islamic recommendation in its 
constitution making, does not reflect a personality with 
consistency in his thought. Being an ideologue and an ambassador 
of a state, which negates one's ideology does not seem to be fair. 
If a person is primarily an ideologue, whose commitment to his 
ideology is absolute, whatever it is, then he can not be supposed to 
offer services to a state, in such a capacity like that of an 
ambassador, which negates his ideological stance. His severance 
of relations with Pakistan foreign office, later his divorce to his 
Arab wife after 22 years companionship, his remarriage with an 
American girl, then his other intellectual undertaking from The 
Road to Mecca to the last of his books On Homecoming, one sees 
him drifting away from the tradition to something one could call, 
modernistic trend. 
It is pertinent to see how such a vast and varied exposure and 
influences on Asad operated while he took upon the giant task of 
interpreting the Book of God. Did all these varied experiences 
Asad have had, contributed positively or negatively to his Qur'an 
interpretations. Because all that glitters is not gold. Everything 
new is not good. Every new information and experience does not 
necessarily make one wiser or pious. Very crucial question is 
'how' a person makes use of the information and experiences. This 
largely depends on the personality of the person involved. No less 
important is the question of assessing the worth of 'new 
information' and 'new experience.' 
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It is high time for such a study of Asad's treatment to the Book of 
God, as that shall, hopefully, pave the way for better undertakings 
in the days to come to yield better results. 
Methodology 
Prior to the proper discussion on the issue of 'Methodology' 
adopted by Asad in the interpretation of the Qur'an, it is pertinent 
to record some observations on some of the views of Asad 
regarding the language of the Qur'an. 
Qur'anic Arabic 
Muhammad Asad, in his plea, that a non-Arab can master Qur'anic 
Arabic only when he lives among the bedouins of Central and 
Eastern Arabia, who have preserved the pristine Qur'anic Arabic 
as it was spoken fourteen hundred years ago at the time of the 
revelation of the Qur'an, explains: ... This does not, however, 
mean that a non-Arab can never understand Arabic in it true spirit: 
it means no more and no less than that he, cannot really master it 
through academic study alone, but needs, in addition to 
philological learning, an instinctive "feel" of the language. Now it 
so happens that such a "feel" cannot be achieved by merely living 
among the modern Arabs of the cities. Although many of them, 
especially the educated ones, may have subconsciously absorbed 
the spirit of their language, they can only rarely communicate it to 
an outsider - for the simple reason that, however high their 
linguistic education, their daily speech has become, in the course 
of centuries, largely corrupted and estranged from pristine Arabic. 
Thus, in order to obtain the requisite ' feel ' of the Arabic language, 
a non-Arab must have lived in long and intimate association with 
people whose daily speech mirrors the genuine spirit of their 
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language, and whose mental processes are similar to those of the 
Arabs who lived at the time when the Arabic tongue received its 
final colouring and inner form. In our day, such people are only 
the bedouin of the Arabian Peninsula, and particularly those of 
Central and Eastern Arabia. For, notwithstanding the many 
dialectical peculiarities in which their speech may differ from the 
classical Arabic of the Qur'an, it has remained - so far - very 
close to the idiom of the Prophet's time and has preserved all its 
intrinsic characteristics. In other words, familiarity with the 
bedouin speech of Central and Eastern Arabia - in addition, of 
course, to academic knowledge of classical Arabic - is the only 
way for a non-Arab of our time to achieve an intimate 
understanding of the diction of the Qur'an. And because none of 
the Scholars who have previously translated the Qur'an into 
European languages has ever fulfilled this prerequisite, their 
translations have remained but distant, and faulty, echoes of its 
meaning and spirit. 
Though Asad, in the above passage, has referred to the European 
translators of the Qur'an, yet the fact remains, perhaps most of the 
translators of the Qur'an, in other languages have had not lived 
among the bedouins of the Arabia. So the question is, do all of 
them have failed in rendering the Qur'an into the respective 
languages? Or do their translations and interpretation suffer from 
being "faulty" because they did not live among the bedouins of the 
Arabic? 
The question, that way, is not restricted to the exegetes of the 
Qur'an only, but extends, by implication to all the non-Arab 
scholars of Islam, down the ages, who did not live among the 
bedouins of Arabia, yet were considered outstanding scholars of 
Islam and Qur'anics? While it has been accepted by many scholars 
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that the purity of language used to be maintained by the bedouins, 
who usually remained away from cities and towns, yet the question 
remains to be discussed in particular reference to the Qur'anic 
Arabic. 
The fact remains that the Prophet Muhammad (S) was a man living 
in Makkah, an urban center of great significance of the then 
Arabia. He belonged to the tribe Quraysh. The first recipient of 
the Qur'an therefore, was a man of the city, speaking and 
understanding the language of the Quraysh. Therefore, it is quite 
logical, as has been pointed out by eminent scholars, that Qur'an 
was revealed in the Arabic language, which was spoken and 
understood by the Quraysh.14 Yet there are instances, when for a 
better understanding of certain phrases of the Qur 'an, Sahaba (R) 
benefited from the bedouin usages, e.g. 'Abdullah ibn 'Abbas is 
reported to have said that he did not know the meaning of fdtir al-
samawat, until two of the bedouins came to him quarreling about a 
well and one of them used the word fatr in the sense of 
"beginning."15 
The words Khdliq and Fdtir are synonymous in their general 
meanings - yet connote different nuances. The meaning of the first 
word is creator (with a model) and the meaning for the second 
word too is 'creator ' - (without a model). Al-Qur'an has adopted 
many of the phrases of the pre Islamic times, but modified the 
meanings of many and created new phrases with special meanings. 
The point is; has the proverbs, idioms, phrases and the diction of 
the Arabic language, as it was spoken, when the Qur'an was 
revealed, not been preserved in the recorded form? The answer is 
big 'yes. ' 
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Another point worth considering is the contributions of the very 
rich Islamic tradition, is it not a repository of the meanings and 
connotations of the linguistic intricacies of the Qur'an. One can 
hardly deny the role of the tradition in the preservation of the 
most valuable of the Islamic heritage - the Qur'an, its language, 
linguistic nuances of its word and phrases etc. etc. 
Muhammad Asad has not talked about the so-called faulty 
interpretations of the Qur'an into other languages as such, yet has 
put such a pre condition for a translator of the Qur'an and exegete, 
which leads one to the conclusion that there could not be a correct 
interpretation of the Qur'an in other language unless the 
interpreter has had the "feel" of Arabic language which could be 
obtained as per Asad, only by living among the bedouins of 
Central and Eastern Arabian Peninsula. 
If one is acquainted with some of the very good translations of the 
Qur'an in Persian and Urdu, like that of Shah Wall Allah of Delhi 
(d. 1762) Fath al-Rehmdn fi Trajamdt al-Qur'dn, (in Persian), 
Shah Abdul Qadir 's and Shah Muhammad Rafi 's translations of 
the Qur'an in Urdu - One will certainly disagree with the position 
adopted by Asad on this count. 
Certainly due importance must be given to the language issue, yet 
for the correct understanding of the language and diction of the 
Qur'an, other factors too must not be ignored. The most important 
of them is the position of the tradition vis-a-vis the Qur'anic 
phraseology and diction. If at all, such a mastery of the Arabic 
language cannot be obtained without having lived among the 
bedouins of the Arabia, certainly this deficiency, if it can be so 
called, can be made up with the help of the records of the language 
usages of the prophetic period i.e. the time of revelation of the 
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Qur'an and also the way the tradition understood it over the 
centuries. 
We have tafsir-i-mathur as distinct trend in the lafsir literature 
which represented the traditional school of the Qur'anic 
interpretation in which a verse was usually interpreted with the 
help of other Qur'anic verses and the hadiths of the Prophet (S) 
has been entrusted by the Qur'an to explain it to the people, it 
says: 
God has shown favour to believers when He sent 
them a messenger from among themselves, to 
recite His verses to them and purify them, and 
teach them the Book and wisdom, whereas 
previously they had been in plain error. 
[The House of 'Imran 3:164, Translation from 
T.B. Irving et al, The Qur'an: Basic Teachings] 
He it is who hath sent among the unlettered ones 
a messenger of their own, to recite unto them His 
revelations and to make them grow, and to teach 
them the scripture and wisdom, though 
heretofore they were indeed in error manifest. 
[Surah 62, Al-Jumu'a Ayah 2, Pikthall 's translation] 
The Prophet's Sunnah is the Qur'an exemplified in time-space 
framework and is a model for all those, who believe in the Day of 
Judgment. Qur'an says: 
In God's messenger you have a fine model for 
someone who looks forward to [meeting] God 
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and to the Last Day, and mentions God 
frequently. 
[The Confederates 33:21 J 
Shah Wall Allah, as many other distinguished scholars, have 
stressed that there is the basic purport of a word and phrase of the 
Qur'an, which was understood by all in the similar way - be he an 
urbanate or a rural person, an educated or an uneducated, a 
thinking man and an average person. He says: 
Let it be remembered that the Qur'an was revealed in the language 
of the Arabs proper. They possessed the required taste and 
understood the implied meanings without any difficulty, as God 
has said about the Qur'an, "And the clear Book" (Surah Yusuf, 
V.l) and "its verses are unambiguous and clear" (Surah Hud, V. l ) . 
The intention of the law-giver was to avoid going deep into the 
interpretation of the allegorical verses of the Qur'an, in drawing 
the picture of the realities of God's attributes, in determining the 
doubtful and in the narration of the stories in minuteness. This was 
why the companions asked few questions from the Holy Prophet, 
very little is traceable in this connection. 
On the impact of non-Arab interactions on the Arabic language 
and the needs for the preservation of the original Arabic Shah 
Wall Allah elaborates: 
But when that age passed away and the non-Arabs mixed up with 
the Arabs, the original language became obsolete. At certain 
places difficulties arose in understanding the intended meanings, 
and a need was felt to investigate into the language and its 
grammar. This was followed by the course of asking questions and 
giving their answers, and thus were composed books on the 
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exegesis. It, therefore, became necessary, of summarily and 
explained properly, so that, while reflecting over them, there may 
arise no further need for explanation, and one may not be 
compelled to indulge in exaggeration in the elucidation of difficult 
points. 
On the issue of possible misunderstandings regarding the Qur'an, 
Shah enumerates some such probable occasions and instances and 
the ways to overcome them; He writes: 
Thus, the failure to grasp meaning of a word is, at times, due to 
the use of a rare, strange word. The way to overcome this 
difficulty is to accept the meaning, which was taken by the 
companions, their immediate followers and other men of learning. 
Sometimes, this failure arose out of lack of understanding the 
abrogated and the abrogating. On certain occasions, the cause of 
not understanding the meaning implied in the word is that the 
occasion of revelation of relevant verses are not known. At times 
the reasons are the omission of the noun governing another 
(Muddf) and of the noun adjectified and the like. Sometimes the 
reason for not understanding the meaning is that one thing is 
substituted for the another, or one letter is substituted in place of 
another, or one noun in place of the other noun, or one verb in 
place of the other verb or a plural in place of a singular or a 
singular in place of the plural. Or it may be due to the use of the 
third person in place of the second person. And on some other 
occasion, the cause for not understanding the intended meaning is, 
placing as the first what deserves to be placed last and vice-versa. 
On certain occasions, it is due to the dispersion of the pronoun and 
the multiplicity of meanings intended by one word. At times, the 
reason for the failure to understand the intended meaning is the 
repetition and the amplification of the discourse. Sometimes the 
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reason is the brevity and abridgement, the use of metonymy and an 
allusion, allegory, simile and the trope. It, therefore, behoves the 
commentators to remain well-informed of the reality of these 
things, and of some other cases, when beginning to write a 
commentary where clarification is required they should content 
themselves with hints and allusions. 
From the above discussion, the primary inference is that the 
Qur'an, in general, is in a language which conveys the same basic 
meanings to all those who understand the language. However, 
there could be reasons for explanations and elucidations, which 
has been taken care of by the traditions. This premise does not 
exclude the possibility of other and higher layers of meanings of 
the Qur'anic words and phrases, and the nuances of the meanings, 
which could be explored by the more capable ones for a better or 
excellent understanding of the text. Even this field of Qur'anic 
study is very rich. Very outstanding personalities in history have 
devoted the best of their talents for understanding and getting 
some insights into the Ghardib al-Qur'dn (Rarities of the Qur'an). 
Two instances, in this regard are forthcoming. Imam al-Ghazali 's 
Kitdb Jawdhir al-Qur'dn [Its English version is The Jewels of the 
Qur'an: Al-Ghazali's Theory by Muhammad Abul Quasem 
(London, Kegan Paul International, 1983)] and Shah Waliyullah's 
treatment to Ghardib al-Qur'dn (Rarities of the Qur'an in an 
exclusive chapter in his book Al-Fauz al-Kabir fi 'Usui al-Tafsir. 
Modern interpreters show almost total disregard to the traditional 
explorations in this field and their plea for regarding their novel 
exploration as the valid explorations smack of some sort of 
arrogance, which does not befit Qur'anic scholars. Here it would 
not be out of place to mention that the divergences from the 
tradition by the modern Qur'an scholars, is not necessarily from 
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some valid insights they have achieved in the understanding of the 
Qur'anic text. 
The reasons for such divergences may be sought elsewhere. More 
probably in the mental framework, which has been mostly 
informed of the swaying influences of the Western rationality and 
its aversion to tradition and spirituality. 
Notwithstanding other lacunas in their renderings, One is apt to 
say that even in English, renderings of Abdul Majid Daryabadi's 
and that of Muhammad Marmaduke Pickthall have succeeded in 
being closer to the traditional stances. However, the scope for 
improving the rendering in English, as stated elsewhere also, is 
still immense for various reasons. 
The Qur'an: "Its Own Best Commentary" 
Asad, at the very outset, states that his first principle of 
interpretation has been to treat the Qur'an, not comprised of 
individual injunctions and exhortations, but as one integral whole: 
that is an ethical doctrine in which every verse and sentence has 
an intimate bearing on other verses and sentences, all of them 
classifying and amplifying one another.19 
Treating the Qur'an an 'ethical doctrine' does not seem to be 
befitting to its grandeur, which is multifaceted and 
multidimensional with ethical teachings/doctrine forming only part 
of the whole not the whole as such. However, letting one part of 
the Qur'an elucidate the part of it, has been the principle of 
exegesis adopted by the classical interpreters like Ibn Kathir, who 
regards it the first principle. Al-Qur'dno yafsiro ba'duhu ba'dan 
has been an age-old practice among the interpreters of the Qur'an. 
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Ibn Taymiyyah too has, in his Muqaddimah fi 'Usui al-Tafsir made 
it as the first principle. 
However, in the modernist trend, with their motto of 'going back 
to the Qur 'an ' and their ways of judging what is general, and what 
is specific, and what elucidates what is the main area where they 
seem to diverge from their predecessors. Asad, while talking about 
the operation of this principle, refers to doyen of the modernist 
interpreters of the Qur'an Muhammad 'Abduh, and explains: 
Consequently, its real meaning can be grasped only if we correlate 
every one of its statements with what has been stated elsewhere in 
its pages, and try to explain its ideas by means of frequent cross-
references, always subordinating the particular to the general and 
the incidental to the intrinsic. Whenever this rule is faithfully 
followed, we realize that the Qur'an is - in the words of 
Muhammad 'Abduh - "its own best commentary.""0 
Ahistorical Approach - Need for a Balance 
Asad states about the second fundamental rule that he says he has 
tried to observe consistently while interpreting the Qur'an: 
Secondly, no part of the Qur'an should be viewed from a purely 
historical point of view: that is to say, all its references to 
historical circumstances and events - both at the time of the 
Prophet and in earlier times - must be regarded as illustrations of 
the human condition and not as ends in themselves. Hence, the 
consideration of the historical occasion on which particular verse 
was revealed - a pursuit so dear, and legitimately so, to the hearts 
of the classical commentators - must never be allowed to obscure 
the underlying purport of that verse and its inner relevance to the 
ethical teaching which the Qur'an, taken as a whole, propounds.21 
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The Qur'an being universal and for all times to come seems to 
suggest for some to reduce its content of historicity. While some 
commentators have had engaged themselves with what one could 
call 'too much of the historicity of Qur'anic verses - Asbdbi Nuzul 
and Shdni Nuzul and also of the Qur'anic incidents of the 
Prophet's time and of earlier Prophets and peoples and events and 
occurrence therein. There seems to be reaction against that 
exaggeration, that too to another extreme. The inherent dangers in 
this extreme reaction include reducing Qur'anic descriptions to 
abstract concept and so-called ethical teachings only. 
Qur 'an 's revelation (Nuzul) some fourteen hundred years ago, and 
its messenger who is its first recipient (Mahbati Wahi), his 'being 
the practical Qur 'an ' , its transmission in history - all taking place 
in the full light of history is in Allah's Ultimate Wisdom very 
significant in many respects of the Qur'anic phenomenon. 
Acceptance of the historical dimension of the Quranic 
personalities, events and occurrences do not necessarily diminish 
its universal validity. So on escapist attitude to the historical 
events, occurrences and personalities of the Qur'an are not 
justified. Giving due weightage to the issues relating to Shdni 
Nuzul (occurrence of Revelation) has throughout been considered 
very helpful in understanding better the various Qur'anic verses, 
Shah Waliyullah, in his treatise, Al Fauz al-Kabir fi 'Usui al-
Tafsir, has devoted a full chapter to its significance and justifiably 
so by almost all the interpreters of the Qur'an. 
No understanding of the Qur'an in isolation can be considered 
complete or desirable or possible enough, ignoring the messenger 
of the message - who is called by the Qur'an, the noble model. 
Again ' Ummah too, in general, embodies, the essentials of that 
heritage where Qur'an formed the core. So all these factors 
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together shall be helpful for achieving what Qur'an has to offer to 
the mankind. Notwithstanding the scope for the examination and 
reformation of the Ummatic heritage. But from a standpoint which 
is from within and not from without. Much of the criticism of the 
tradition is based on the assumptions generated be the swaying 
influences of the outside - the Western modes of thought. 
Translat ing the Untranslatable 
Asad has attempted at, what he calls 'perhaps the first attempt at a 
really idiomatic, explanatory rendition of the Qur'anic message 
into European language.' 
While Asad is fully conscious of the almost impossible task of 
translating the Qur'an into any other language, yet he feels that if 
a person acquires the necessary capabilities he can make attempts 
in this direction, which no way can be called final or the best. He 
seams, obviously, overwhelmed by the grandeur of the Word of 
Allah. He says: I make no claim to having reproduced anything of 
the indescribable rhythm and rhetoric of the Qur'an. No one who 
has truly experienced its majestic beauty could ever be 
presumptuous enough to make such a claim or even to embark 
upon such an attempt. 
And I am fully aware that my renderings do not and could not 
really "do justice" to the Qur'an and the layers upon of its 
meanings for, 
If all the sea were ink for my Sustainer 's words, 
the sea would indeed be exhausted ere my 
Sustainer's words are exhausted. 
(The Qur'an 18:109) 
355 
Chapter-6 
Asad lays more stress in depicting nuances of the meanings, what 
he considers, appropriate in conveying the message. In this 
process, most often, he does not find fully equivalent nouns and 
verbs in both languages. Asad resorts to the use of qualifying 
adjectives and adverbs, absent in the Qur'anic text, or even to the 
duplication of noun-renderings, for instance, Shir'ah in 5:48 as 
"law and way of life." As a result Asad's translation of a few 
Arabic words sometimes covers two whole lines. Consequently 
Asad's translation does not reflect the terse, compact even laconic 
style of the Qur'an, which Marmaduke Pickthall caught so much 
better in his translation of 1930. 
Asad, like Abdullah Yusuf All uses Christian vocabulary and 
violates the simplicity of the Qur'anic language. The basmallah is 
a good case in point. Pickthall translates it as; "In the name of 
Allah, the Beneficent, the Merciful"; Asad as: "In the name of 
God, the Most Gracious, the Dispenser of Grace" (Emphasis 
added). Not only is the choice of "Dispenser" unfortunate, the 
very idea of putting al-Rahmdn (or, in other places, al-Hakim, al-
'Aziz, al-Qddir, etc) into superlative form clearly smacks of 
Christian vocabulary. 
Asad says about the style of his translation: As regards the style of 
my translation, I have consciously avoided using unnecessary 
archaisms, which would only tend to obscure the meaning of the 
Qur'an to the contemporary reader. On the other hand, I did not 
see any necessity of rendering the Qur'anic phrases into a 
deliberately "modern" idiom, which would conflict with the spirit 
of the Arabic original and jar upon any ear attuned to the 
solemnity inherent in the concept of revelation.26 
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Hofmann has a point in this regard and one is apt to agree with his 
view. He retorts: 
Many translators of the Qur'an can be faulted today for the use of 
a high classical language which sounds both dated, let alone the 
fact that it is biblical. Shakespeare simply is not contemporary. I 
am not pleading for an "American" version (a la Irving) or a 
pedestrian, "cool", colloquial style. The language of the Qur'an 
also in translation must reflect that it is Allah Who is speaking. At 
the same time, readers must not be put off by a level of speech 
that sounds so stilted and artificial that it loses credibility. The 
difference can be slight, but remains relevant, as when in 17:40 we 
either read "Verily, you are uttering a dreadful sayingl" or 
"Verily, you speak an awful word" (Pickthall). 
In some cases, Asad departed from orthodoxy in the text of the 
translation itself. For instance, Asad eliminated the word jinn in 
his translation in favour of notions like good or bad impulses 
(derived from psychology and even psychiatry so fashionable 
during his youth). In Surat an-Nds 114:6 Asad renders jinn as 
"invisible forces", in 41:26 and 55:33 as "invisible beings" and in 
72:1 and 46:29 as "unseen beings."28 
Another instance where Asad has departed form the orthodoxy, in 
translating an important Qur'anic term lriba\ which has 
tremendous implications on spiritual, moral, social and economic 
life of the people. Allah has given stern warning to those who deal 
in 'riba.' Sayyid Ameenul Hasan Rizvi, says in this matter, in his 
book, Three Major Errors in Twelve English Translations of the 
Qur'an (New Delhi, Markazi Makaba Publishers, 2001) that the 
erroneous translation of this word 'riba' which occurs in 2:275, 
276, 278; 3:130; 4:161 and 30:39, distorts a very important law of 
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Islam. The correct translation of word 'riba' would be 'interest ' 
and not 'usury' which erroneously has been done by Asad. The 
issue becomes more serious when the relevant footnote speaks of 
Asad's deliberate choice of the word, which distorts and disturbs 
the almost consensus of all the jurists of all the ages on the 
meaning and connotations of the word 'riba.' 
Asad's translation of the Zdnia and Zdni in 24:2-3 as "adulterer" 
and "adulteress" whereas the correct translation should have been 
"fornicator" and "fornicatress" because in the said verses 
punishment of one hundred lashes are declared which as per the 
Islamic Law is the punishment for fornicator/formicatress and not 
for "adulterer" and "adulterers" for whom stoning to death is the 
punishment in Islamic law. While Asad has sought a refuge in the 
use of the words adulterer/adulteress 'for simplicity', he has not 
cleared it in his footnote that there is a difference in punishment 
in Islamic law for fornication and adultery. 
Ahmad Nezar Kobeisy has asked for the substitution of a word, 
"niggardly", used among others by Muhammad Asad in his 
translation of the Qur'an (47:38) because "it is offensive to most 
African Americans.30 
Some Instances of Good Translat ions 
Muhammad Asad's work gives accurate meaning to certain terms, 
with the force of their original precision. For example the Arabic 
word 'MuttaqP in conventional translation means God fearing. 
Asad translates the term as "God-Conscious." He argues that the 
conventional translation of Muttaqi as "God-fearing" does not 
adequately render the positive content of this expression - namely, 
the awareness of His all-presence and the desire to mould one's 
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existence in the light of this awareness. He also disapproves of the 
translation of Muttaql, adopted by some interpreters as, "one who 
guards himself against evil" or "one who is careful of his duty", 
because it does not give more than one aspect of the concept of 
God-Consciousness. 
Similarly the term al-ghayb is commonly translated as the unseen. 
Asad calls it erroneous and says that the term is used to denote all 
those sectors or phases of reality which lie beyond the range of 
human perception and cannot therefore be proved or disproved by 
scientific observation. Asad translates the term "al-Ghayb" as 
"that which is beyond the reach of human perception." 
Asad's translation of the term 'Zakdf is very saluting. He 
translates it "the purifying dues" when referring to Muslims. If it 
refers to others he uses alms and charity. 
Asad's translation, its blemishes apart, has rightfully been 
considered a notable addition to the body of English translations 
couched in chaste English and being highly readable by critics of 
the Qur'an Translations in English. 
A Note on the Use of Biblical English Express ions 
Some recent studies conducted in the West, have once more 
highlighted the need for avoidance of Biblical English expressions 
in translating the Book of God. It has been seen that such usages 
more often completely distort the most essential Qur'anic ideas 
and expressions. Again many of the most fundamental dimensions 
of the Qur'an are simply not getting across to their audiences. In 
this regard James W. Morris writes: ... it suffices to observe that 
virtually nothing in the contemporary semantic fields of English 
Biblical vocabulary corresponds to the affective, symbolic and 
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wider semantic field of Qur'anic Arabic. The natural result is that 
the recurrent usage of a few basic English terms such as 'bel ief (a 
notion which is completely non-existent in the Qur 'an), 'faith' 
(semantically assumed to be the opposite of knowing and reason), 
's lave' or 'hel l ' can be guaranteed to render serious understanding 
of the Qur'an, not to mention all the other dimensions of Islamic 
civilization rooted in the language and world-view of the Qur'an, 
utterly impossible. 
Though Muhammad Asad, in his translation of the book of God has 
tried to get rid of lot of archaisms, yet his renderings could not be 
totally free from them. Asad does not seem to have made any 
effort in the direction of Islamicisation of the English language. 
While he has tried to modify the conventional translation of a few 
Qur'anic terms, and attempted at highlighting some more 
dimensions of those terms in his exegetical notes, yet the fuller 
connotations of the actual terms have still evaded the reader. The 
fact remains there are no accurate equivalents of the terms like 
'Imdn, Sabr, Taqwa, Tawhid, Wall, Kufr, etc. etc. Were it not 
preferable to retain these terms as such and explain their 
connotations as best as possible in the exegetical notes! 
Biblical References 
With his command on the biblical resources and the knowledge of 
Hebrew, one comes across many interesting discussions with 
references to the Bible in Asad's exegetical work. Though Asad 
makes it clear that the Gospel frequently mentioned in the Qur'an 
is not identical with what is known today as the Four Gospels, but 
refers to an original, since lost, revelation bestowed upon Jesus 
and known to his contemporaries under its Greek name of 
Evangelion ( 'Good Tiding'), on which the Arabicized form Injil is 
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based.36 Asad is of the opinion that it was probably the source 
from which the Synoptic Gospels derived much of their material 
and some of the teachings attributed to Jesus. Asad says that the 
fact of it having been lost and forgotten is alluded to in the Qur'an 
in 5:14.38 
Asad has beautiful explanation of the verse which says of Qur'an 
confirming the earlier revelation (3:3). He inter alia says: 
... Now this, taken together (a) with the fact-frequently stressed in 
the Qur'an and since established by objective scholarship - that in 
the course of millenia the Bible has been subjected to considerable 
and often arbitrary alteration, and (b) with the fact that many of 
the laws enunciated in the Qur'an differ from the laws of the 
Bible, brings us forcibly to the conclusion that the "confirmation' 
of the latter by the Qur'an can refer only to the basic truths still 
discernable in the Bible, and not to its time-bound legislation or to 
its present text - in other words, a confirmation of whatever was 
extant of its basic teachings at the time of the revelation of the 
Qur'an and it is this that the phrase ma bayna yadayhi expresses in 
this context as well as in 5:46 and 48 or in 61:6 (where it refers to 
Jesus' confirming the truth of "whatever there still remained [i.e., 
in his lifetime] of the Torah").39 
While interpreting verse 6 of Surah as-Saff (61) regarding Jesus 
giving glad tidings about the advent of the Prophet - Ahmad (S), 
Asad writes in an impressive way, demonstrating his knowledge of 
the bible and biblical sources: 
The prediction is supported by several references in the Gospel of 
St. John to the Parakletos (usually rendered as "Comforter") who 
was to come after Jesus. The designation is almost certainly a 
361 
Chapter-6 
corruption of Periklytos ("the Much-Praised"), an exact Greek 
translation of the Aramaic term or name Mawhamana (It is to be 
borne in mind that Aramaic was the language used in Palestine at 
the time of, and for some centuries after, Jesus, and was thus 
undoubtedly the language in which the original - now lost - texts 
of the Gospels were composed). In view of the phonetic closeness 
of Periklytos and Pardkletos it is easy to understand how the 
translator - or, more probably, a later scribe - confused these two 
expressions. It is significant that both the Aramaic Mawhamana 
and Greek Periklytos have the same meaning as the two names of 
the last Prophet, Muhammad and Ahmad, both of which are 
derived from the verb hamida ("he praised") and the noun hamd 
("praise"). And even more unequivocal prediction of the advent of 
the Prophet Muhammad - mentioned by name, in its Arabic form -
is said to be forthcoming from the so-called Gospel of St. 
Barnabas, which, though now regarded as apocryphal, was 
accepted as authentic and was read in the churches until the year 
496 of the Christian era, when it was banned as "heretical" by a 
decree of Pope Gelasius. However, since the original text of that 
Gospel is not available (having come down to us only in an Italian 
translation dating from the late sixteenth century), its authenticity 
cannot be established with certainty. 
Asad's quoting from the biblical sources seems to be aimed at 
either for some elucidation of the Qur'anic description of that 
material from the bible which in his view is not contradictory to 
the Qur'anic purport. Also there are quotes from the bible which 
are similar to the Qur'anic descriptions. For example, Asad 
renders verse 2 of the Surah Maryam (19:2) as: 
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An account of the grace which thy Sustainer 
bestowed upon His servant Zachariah. 
In the corresponding note Asad writes: 
Lit., "An account of thy Sustainers grace upon.. .", etc. According 
to the account in the Gospels, not contradicted by the Qur'dn 
(Emphasis added by the author, AMK), Zachariah's wife Elisabeth 
was a cousin of Mary, the mother of Jesus (Cf Luke i, 36). 
Another example in this regard, can be cited from the note 12 of 
the Surah 'Ankabut (29:14), in which Asad quotes biblical 
statement which is in conformity with the Qur'anic description and 
gives his comments on the issue. Verse 14 of Surah 29 is rendered 
by Asad as: 
And, indeed, [in times long past] We sent forth 
Noah unto his people, and he dwelt among them 
a thousand years bar fifty; and then the floods 
overwhelmed them while they were still lost in 
evil doing. 
Asad in note one of the notes on the above quoted verse explains: 
S c , "and despite this great length of time was unable to convince 
them of the truth of his mission." The identical figure - 950 years 
- is given in the Bible (Genesis IX, 29) as Noah's life span. By 
repeating this element of the Biblical legend, the Qur'an merely 
stresses the fact the duration of a Prophet 's mission has nothing to 
do with its success or failure, since "all true guidance is God's 
guidance" 3:73 and, as we are often told in Qur 'an, "God guides 
[only] him that wills [to be guided]." Thus, the reference to Noah 
is meant to reassure the believer who may be distressed at seeing 
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the majority of his fellow-men refuse to accept, all at once, a truth 
which appears self-evident to him. 
From the above notes, it becomes clear how Asad uses biblical 
informations to elucidate his understanding of the Qur'anic 
purports. 
Nevertheless, quoting biblical sources in the interpretation of the 
Qur'an remains debatable. The modernist trend lead by 'Abduh 
and others have been repugnant to the uses of Ird'iliyydt (Jewish 
legends) when expounding what they call Qur'anic tales. Baljon in 
his book, Modern Muslim Koran Interpretation has quoted Gibb's 
Modern Trends in Islam (1947), p. 3, about the issue and writes: 
H.A.R. Gibb and others have already noticed the modernist 's 
repugnance against the traditional use of Irrd'iliyydt (Jewish 
legends) when expounding Koranic tales. 
But Asad makes frequent references to Bible in his exegetical 
notes. Hofmann says that among other reasons for the reservations 
and the opposition Asad faced from the orthodoxy is his use of the 
biblical sources for the elucidation of Qur'anic descriptions.44 
Selection and Preference of Classical Sources 
As has been noted elsewhere, Asad's exegesis is full with the 
quotations from the classical commentators, philologists and 
lexicographer's along with his most favorite Tafsir al-Mandr. 
Rarely one comes across such a rich collection of opinions and 
exegetical comments of the classical commentators in one place 
along with the exegete's comments in English language, 
notwithstanding, the recent work of Mahmoud Ayoub in which he 
quotes from some of the classical commentaries - Shi'i and Sunni 
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under relevant Qur'anic verses (The work, probably is not 
complete as yet). Asad usually quotes them verbatim, yet at times 
says that the particular idea he has derived from their 
commentaries Asad's selection of the classical commentaries is 
selective, he uses them and makes a comparison of them when 
needs them for the elucidation of any point. It is not that he quotes 
them equally in each and every verse. Though Asad quotes from 
wide range of the classical TafdsTr, yet he is very conspicuous in 
ignoring or avoiding references or quotations from Mystic 
interpreters for, obviously, his aversion to such interpretation. As 
Asad, lays lot of stress on the use of reason, rather over 
emphasized its utility, so, consequently he quotes and prefers the 
explanation offered by the Crypto-Mu'atazilite interpreter 
Zamakhshari. He is similarly generous in quoting philosophical 
interpretations of Imam Razi. Yet at times he gives preference to 
Ibn Kathlr and Tabari when his point of view is elucidated or 
confirmed by their interpretations. Two instances in this regard are 
quoted below; verse 2 of the Surah Yunus (Jonah) is rendered by 
Asad as: 
These are the messages of divine writ, full of 
wisdom. 
In the exegetical note on the above quoted verse Asad explains: 
The term hakim - which, when qualifying an animated being, may 
be translated as "wise" - has here the connotation of a means of 
imparting wisdom. Some of the classical commentators (e.g. 
Tabari) are of the opinion that the "divine writ" (Kitdb) mentioned 
here is the Qur'an as a whole while others (e.g., Zamakshari) see 
in it a reference to this particular Surah. In view of the sequence, 
it seems to me that the former interpretation is preferable.45 
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Again, Asad renders V.40 of the Surah Yunus as: 
And there are among them such as will in time 
come to believe in this [divine writ], just as 
these are among them such as will never believe 
in it; and thy Sustainer is fully aware as to who 
are the spreaders of corruption. 
In the corresponding exegetical note, Asad explains: 
The verb Yu 'meniin, which occurs twice in this verse, can be 
understood as connoting either the present tense - "[such as] 
believe", resp. "[such as] do not believe' - or the future tense. The 
future tense (adopted by me) is the meaning unequivocally 
attributed to it by Tabari and Ibn Kathir; some of the other 
authorities, like Zamakhshari and Razi, prefer the present tense, 
but nevertheless regard the other interpretation as legitimate (See 
also Manar XI, 3 80).46 
Among the modern sources, Asad often quotes 'Abduh and Tafsir 
al-Mandr, demonstrating, beyond any shadow of doubt, his 
preference for rationalistic school of interpretations - that way his 
exegesis too becomes susceptible to the pitfalls of the modernistic 
interpretation of the book of God. 
Revelat ion, Reason and Rational i ty 
The debate regarding the place of reason in comprehending 
Revelation has taken a significant new turn with the advent of 
Renaissance in the West and consequent debates on the subjects 
related to religion per se. In the course of Islamic intellectual 
history, the discourse had taken the center stage in the wake of 
influx of Greek thought in the Muslim intellectual realm. Under 
the influence of the West's intellectual sway, the modernist trend 
366 
Chapter-6 
in the Muslims started to reformulate their response to the debate. 
Though, among the Muslim modernists, in the words of Baljon, 
'more or less in line with traditional thought of Islam, the relation 
of reason and revelation is not regarded as antipodal, but as 
complementary..."47 yet their understanding of reason seems to be 
considerably different from that of the classical period. 
In the classical period of Islam, those who talked of "Aql and 
stressed on its full utilizations seem to be quite comfortable with 
the spiritual world and the spiritual dimensions of the reality. For 
them, miracles and supernatural phenomena were not 
'unreasonable. ' Qur'anic position regarding the use of 'Aql is very 
significant to the discussion. It must be noted that the word 'aql as 
noun is never used in the Qur'an: its synonyms like lubb (pi. 
albdb), hilm (pi. ahlam), hijr, nuha, qalb, fu'dd and alike are used. 
The derived forms from the root 'aql are used in forty nine verses: 
all in the form of verb: 
The form ' aqaloohu one time (2:75) 
The form n'aqilu one time (67:10) 
The form yaqiluha one time (29:43) 
The form yaqliun 25 times 
In the perspective, it is the proper direction of the use of 'aql 
when it becomes an appreciative tool. Al-Qur 'an 's usages of even 
the synonymous works of 'aql lead us to the firm conclusion that 
unless it is God-directed, it loses all its validity and even becomes 
a curse in place of being a blessing. Qur'an in unequivocal terms 
has condemned the arrogance of reason.4 
Rationality, as it has developed in the West, has taken a space in 
the intellectual discourse of the modernist Muslims which far 
exceeds its legitimate place in a religious discourse. Needless to 
overemphasize that in the epistemology of the West, there is total 
367 
Chapter-6 
denial of any other channel of knowing the truth or the Ultimate 
Reality except the ' reason' , the rational faculty of man. 
Modernism has made rationality as coordinate of materialism, thus 
this-worldly. Reason and rationality has been made the only 
criteria of knowing the Truth. Right from Muhammad 'Abduh, to 
Sir Sayyid Ahmad Khan and Muhammad Asad, all seem to be 
under tremendous influence of modernism and stretch the role of 
reason to unacceptable limits and try to understand the Truth or 
the Reality with overstretched reason. Though all the three had 
significant variations in their intellectual capacities, personal 
dispositions and historical peculiarities, yet they shared the 
common basic denominator of being excessively impressed by the 
West. They tried to impress upon their coreligionists to understand 
the Qur'an in the light of their newly found, so-called rational 
arguments. They, in their enthusiasms tried to reconcile the 
religious truth and their rationalistic thought. Mawlana Abul 
Kalam Azad, following in the footsteps of Muhammad 'Abduh, 
distinguishes four stages of guidance for man: 
i) by instinct; ii) by the senses; iii) by reason; iv) by revelation 
and Prophets. Each of the first three stages is in need of a higher 
one for check and correction. If, for instance, our senses tell us 
that the sun has size of a golden fish, correction by the intellect is 
required. Thus revelation 'perfects' the guidance, offered by 
50 
reason... 
Sir Syed's Tafsir of the Qur'an and his attempts at stripping the 
miracles recorded in the Qur'an of their supernatural elements and 
re-creating these as ordinary events conforming to the laws of 
nature are now part of the past history - largely considered 19th 
century phenomenon.51 
But it seems, a bit strange when we see Muhammad Asad, whose 
contributions to the Qur'anic interpretation come to us almost a 
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century later, when the sway of rationalism in the West had 
already given way to romanticism, being unduly obsessed by the 
rationalism. On the intellectual plane, at times, he admits the 
limitations of reason, yet at the operational level he succumbs to 
it. As is the case with the Pseudo-rationalists, they are 
uncomfortable with the miracles; just observe the tone and tenor 
and the argument reflecting Asad's evasion from the conventional 
understanding of the meaning of miracle in the exegetical note on 
verse 109 of the Surah 6 (Al-An'am) Asad's version of the verse 
is: 
Now they swear by God with their most solemn oaths that if a 
miracle were shown to them they would indeed believe in this 
(divine Writ) Say: "Miracles are in the power of God alone." 
Lit., "Miracles are only with God." It is to be noted that the 
Qur'anic term ayah denotes not only a "miracle" (in the sense of a 
happening that goes beyond the usual - that is, commonly 
observable - course of nature), but also a "sign" or "message": 
and the last mentioned significance is the one which is by far the 
most frequently met with in the Qur'an. Thus, what is commonly 
described as a "miracle" constitutes, in fact, an unusual message 
from God, indicating - sometimes in a symbolic manner - a 
spiritual truth which would otherwise have remained hidden from 
man's intellect. But even such extraordinary, "miraculous" 
messages cannot be regarded as "supernatural": for the so-called 
"laws of nature" are only a perceptible manifestation of "God's 
way" (Sunnat Allah) in respect of His creation - and, 
consequently, everything that exists and happens, or could 
conceivably exist or happen, is "natural" in the innermost sense of 
the word irrespective of whether it confirms to the ordinary course 
of events or goes beyond it. Now since the extraordinary messages 
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referred to manifest themselves as a rule, through the 
instrumentality of those specially gifted and divinely elected 
personalities known as "Prophets", these are sometimes spoken of 
as "performing miracles" - a misconception which the Qur'an 
removes by the words, "Miracles are in the power of God alone" 
(See also 17:59 and the corresponding note 71).32 It is interesting 
to contrast the above explanation by that of Martin Lings and 
Schuon, again remarkable in the difference in tone and tenor and 
the nature of their argument: Ling's writes: 
One aspect of the transcendent, which is most frequently called in 
question, is the miraculous. To deny miracles is thought to be 
intelligent and even intellectual. In reality such a denial results 
from an exceedingly unintelligent rationalism. A glimmering of 
intellectuality would make it clear that miracles are inevitable if 
there is to be any operative bond or link - and that is what the 
word religion means between God and the man.5 Schuon 
elaborates: 
"If we term 'natural ' that which simply obeys the logic of things, 
the supernatural is also natural, but it is so on a scale far vaster 
than that of physical causality, that of this lower world. The 
supernatural is the "divinely natural" which, irrupting into an 
eminently contingent and limited plane of the natural, contradicts 
the laws of this plane... in virtue of a far less contingent and 
limited causality. If "God exists" - really and fully and not as 
some unconscious and passive power as the naturalists and diests 
would have it - then miracles cannot not be.34 
How the words "intellect" and "reason" have been related to each 
other in the course of West's history, Martin Lings sheds light: 
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In the 'Dark Ages' students were taught that the faculties are 
ranged in hierarchy, of which the summit is Intellect, in as much 
as it is concerned with transcendent realities, whereas reason, 
which ranks as a subordinate second to it, is limited to this world. 
Since 'the Enlightenment' however the Intellect in its original 
sense has been withdrawn from the attention of the students; but 
the word itself, brought down from the supernatural level, has 
been retained in virtue of its high-sounding effect. In particular, 
its much used adjective has now taken on the sense of 'mentally 
active'; and since much of the activity is concerned with 
questioning the existence of the transcendent, many of the so-
called ' intellectuals ' are at the opposite pole from true 
intellectuality. The confusion is so widespread that it would seem 
great paradox - and yet it would be true - to say that religious 
faith of all that is now 'officially' recognized as a human 
possibility, comes nearest to intellectual awareness, though it must 
be admitted that the two do not coincide unless we understand 
faith in its higher sense of certitude.55 
Martin Lings stresses for the re-establishment of the normal 
hierarchical relationship and inter alia, says: 
The reason must become once more conscious of its need for the 
guidance of a higher authority - one authority which is not, 
however, subjectively other than it, inasmuch as both intellect and 
reason are different reaches of the same intelligence, the same ray 
of light proceeding from the Divine Truth. But the theoretic or 
virtual restoration of the hierarchy is no more than a beginning, 
albeit a necessary one. As to it actualizations, that is possible only 
on certain conditions, which cannot be set aside...56 
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Science is adamant in excluding all the references to metaphysical 
dimensions of the reality. It insists that physical senses only 
provide the necessary truths about the matter. Reason is the sole 
criterion. Qur'anic epistemology not only affirms the proper 
significance of physical senses and reason but speaks of Qualb and 
Fu'dd and Revelation. It warns mankind against entertaining 
wrong notions based on speculations. It highlights the inborn, 
innate, intrinsic faculties of man, which fathom the larger part of 
the reality, which is beyond the physical aspect of it. It concludes 
that the lowest level of that innate faculty is rationality while the 
highest part is represented by the faculty to which is addressed 
Wahi-Illahi (The Revelation). 
Inferences 
(a) Jinn 
Asad has devoted an exclusive appendix (III) to 'On the term and 
Concept of Jinn\ where in he has tried to give an explanation 
which is a clear departure from the Orthodoxy. He explained in 
detail what jinn (and Shaytan) might mean in specific context: 
spiritual forces, angelic forces, satanic forces, occult powers, 
invisible or hitherto unseen being (994 p.). Thus in Surat an-Nas 
144:6 Asad renders jinn as "invisible forces", in 41:26 and 55:33 
as "invisible beings", and in 72:1 and 46:29 as "unseen beings." In 
the Appendix and in his footnotes to both 46:29 and 72:1 Asad 
goes so far as to imply that jinn here might refer to humans, i.e. 
strangers. 
Asad, in exegetical note, on the verse one of the surah al-Jinn 
(The seventy-second Surah), where he translates Jinn as the 
unseen beings, refers to the incident when Qur'an says, that a 
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group of Jinn listened to the Qur'an. Asad, here ignores all the 
hadilh description and the opinions of the classical commentators. 
And, inter alia, says: ... As pointed out there, the jinn are referred 
to in the Qur'an in many connotations. In a few cases - i.e., in the 
present instance and in 46:29-32 - this expression may possibly 
signify "hitherto unseen beings", namely, strangers who had never 
before been seen by the people among and to whom the Qur'an 
was then being revealed. From 46:30 (which evidently relates to 
the same occurrences as the present one) it transpires that the jinn 
in question were followers of the Mosaic faith... All this leads one 
to the assumption that they may have been Jews from distant parts 
of what is now called the Arab world, perhaps from Syria or even 
Mesopotamia. I should, however, like to stress that any 
explanation of this occurrence is purely tentative. 
In contrast to the Asad's assumptions, the traditional concept 
about Jinn, as seems to be predominantly reflective of its Islamic 
usage - including that of the Qur'an is that Jinn are an 
independent species of creation about which little is known except 
that unlike men, who were created out of earth, they were created 
out of fire. But like men, God's message has also been addressed 
to them and they too have been endowed with the capacity to 
choose between good and evil, between obedience and 
disobedience. 
(b) Isrd'and Mi'raj 
Appendix IV (996-998), has been devoted to the discussion "The 
Night Journey." Asad saw in isrd' and mir'dj a mystical 
experience of purely spiritual nature, not a physical occurrence: a 
real vision (and therefore an objective reality and not a physical 
occurrence: a real vision and therefore an objective reality and not 
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just a dream) performed by Muhammad's soul without his body. 
Asad mainly argues that the entire occurrence happened in the 
non-material world. 
While overwhelming majority of Muslims believe, corresponding 
to the belief of the most of the companions of the Prophet, and 
very strong arguments in their favour, that the 'Ascension' and 
'the Night Journey' was with body and soul, yet a small number 
hold that the journey was of the Prophet's spirit only, not along 
with body. 
One may argue with Asad that his aversion to accepting the 
majority view and forwarding argumentation and explanation in 
favour of the contrary view is not convincing, yet this whole 
discourse hinges on the modernist consternations. More curious is 
Asad's bringing in the Western psychology to aid his argument - a 
science which has its basis in the materialist philosophical 
assumptions - which renders it incapable of gaining insights into 
the greater realm of truth which lies beyond the matter. 
(c) Dhu'l-Qarnayn an unhistorical personality 
Asad in his usual refrain from the tradition, takes shelter in 
extending his oft-used 'allegory' to Dhu'l-Qarnayn as well. 
Perhaps to avoid historical controversies as to the identity of his 
person, Asad calls him as allegorical. 'The allegory of Dhu'l 
Qarnayn', in verse 18:83, "is meant to illustrate the qualities of a 
powerful and just ruler, it is possible to assume that this 
designation is an echo of the above-mentioned ancient symbolism, 
which being familiar to the Arabs from very early times - had 
acquired idiomatic currency in their language long before the 
advent of Islam." 
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Is it quite academic, to call a person Qur'an alludes to, and 
tradition affirms, as allegory, perhaps for want of a definitive 
opinion concerning Dhu'al-Qarnayn's identity? While Qur'an 
basic aim is not to reveal history, and in its historical allusions 
and illustration it has definite purpose - of approximating to man 
insights into the realm of truth, yet it must not necessarily 
engender a tendency of refrain from the historical veracity of the 
incidents, occurrence and events. Mawdudi's approach, in this 
regard, seems quite appropriate; he, while trying to decipher the 
purport of the narration, does not seem to refrain from the obvious 
existence of the phenomenon, unless there is some sufficient 
indication suggesting allegorical interpretation. As to the 
conflicting reports in the tradition, he tries to sift the material, 
weigh the arguments for and against the various versions, makes a 
judgment and speaks about the nature of his judgment. For 
example MawdudI gives a very plausible explanations of the issue 
of Dhu'al-Qarnayn. In his note and appendix on the relevant verse, 
MawdudI inter alia, says: 
The identity of Dhu'al-Qarnayn has long been a contentious issue, 
early commentators of the Qur'an were generally inclined to 
believe that it referred to Alexander. The characteristics attributed 
to Dhu'al-Qarnayn in the Qur'an, however, hardly apply to 
Alexander. In the light of the latest historical evidence, 
contemporary commentators on the Qur'an are inclined to believe 
that Dhu'al-Qarnayn signifies the Persian Emperor, Cyrus. This, in 
any case, seems more plausible. Nevertheless, the information 
available to date does not enable us to form a definitive opinion 
concerning Dhu'al-Qarnayn's identity.61 
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(d) Both Luqman and ,4/-Khidr are mythological figures 
Luqman, referred to in verse 31:12, is, we are told a "mythical 
figure." The Holy Qur'an uses it as "long before the advent of 
Islam the person of Luqman had become a focal point of 
innumerable legends, stories and parables expressive of wisdom 
and spiritual maturity... as it uses the equally mythical figure of 
Al-Khidr in Surah 18."62 
While Qur'an does not mention the name of al-Khidr, only alludes 
to him a person, whose true identity whether he was an angel or a 
human has remained debatable among the scholars of the Qur'an, 
Hadith names him al-Khidr Mawdudi, in his exegetical note on the 
issue, has quoted traditional opinion and arguments revolving the 
matter, and concluded that Al-Khidr was an angel. It is rather 
strange that Asad, calls him a mythical figure. 
More serious seems to be the case of Luqman, who is mentioned 
by name in the Qur'an and his counseling to his son quoted, 
clearly to impress upon those who believe and experience wise 
people giving the most wise counseling to one's children, to learn 
from him, how he emphasises on the Oneness of Allah and total 
abstinence from polytheism etiquettes of obedience to parents etc. 
Doesn't it seem quite outrageous to term Luqman a mythical figure 
by Asad for his allegedly not being fully satisfied over the 
arguments and evidence in supports of his identity. 
Does Qur'an encourage myths and talk of mythical figures to 
convey the great messages and insights of very high value? No 
definitely not. And why a refrain from accepting the clear cut 
reference to a person who has all through been known as a 
historical figure? 
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(e) Jesus did not speak in the cradle 
Asad with regard to verse 3:45, writes that "it is a metaphorical 
allusion to the Prophetic wisdom which was to inspire Jesus from 
a very early age. 4 For him, these verses "seem to be in the nature 
of a trope, projecting the shape of things to come.. . using the past 
tense to describe something that was to become real in the future." 
Alternatively, Asad suggests that Jesus' declarations in 19:30-33 
might have been spoken at a much later time, after he had reached 
maturity, so that these verses were "an anticipatory 
description..."65 Asad's admirer, like Murad Hofmann, too feel 
uncomfortable with Asad's evasion to accept the miraculous nature 
of the incidents and said: "Here again, a miracle is ruled out on 
merely rationalistic grounds". 
Another divergence not only from the tradition, but from the 
explicit meanings of the Qur'anic description, if One looks at the 
relevant verses in the Surah al- 'Imran and Surah an-Nisa' and 
Surah Maryam; there seems to be overwhelming evidence pointing 
to Allah's unlimited power on creating things and bringing forth 
phenomena which normally people think impossible; Asad's 
avoiding the obvious meaning of the verses of the Qur'an which 
speak of miracles seems to be a case of rather obsession with 
Pseudo-rationalism. 
(f) Jesus not taken up bodily 
In his comments on verse 4:155, Asad writes: "Nowhere in the 
Qur'an is there any warrant for the popular belief that God has 
taken up Jesus bodily in his life time, into heavens. The 
expression God exalted him unto Himself ...denotes the elevation 
of Jesus to the realm of God's special grace. . ." 
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In the rationalistic disposition, bodily Ascension of Jesus is 
simply not possible, hence the refrain! 
(g) Ibrahim was not thrown into fire 
On this issue Asad's admirer Murad Hofmann feels constrained to 
admit: But with Ibrahim (21:69; 29:24) Asad finds himself on 
thinner ice when he deduces that he was not only not saved from 
the fire, but was never thrown into it. It is true that the Qur'an 
does not explicitly state that Ibrahim was in the fire. But to say 
that the phrase "God saved him from the fire'" (29:24) "point rather 
to the fact of his not having been thrown into it"68 seems to place 
limits on Allah's ways and power of intervention. 
Probably confronted by the Pseudo-rationalists' similar, rather 
outrageous treatment to the obvious miracle, Mawlana Mawdudi, 
in his commentary on the relevant Qur'anic verse, takes them to 
task in a befitting way. Being fully convinced of his arguments on 
the subject, his views are reproduced below: 
Both the words of the verse and context indicates that Abraham's 
opponents did indeed carryout their threat. They prepared a pit of 
fire and threw Abraham into it, but God commanded the fire to 
cool, thus preventing Abraham from suffering any harm. 
This is doubtlessly a miracle narrated by the Qur 'an. Nonetheless, 
these are still those people who are apologetic about such 
miracles, and who resort to far-fetched interpretations so as to 
explain them away. They would appear to believe that it is 
impossible for God to do anything, which runs counter to the 
routine working of the cosmic system. One may well, if such is 
their will, ask why they even bother to believe in God in the first 
place. It is also possible that many of those who resort to such far-
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fetched explanations do so because the ' rationalists ' of our time 
deny all miracles. If this is the case, one is quite justified in 
asking why they feel it incumbent upon themselves to convince 
everybody of their views. One would be better advised to leave 
well alone those who are not prepared to believe in the Qur'an as 
it is. It is no use trying to mould the Qur'an according to the 
whims of such people when the Qur'an resists such attempts at 
virtually every step. How can such an effort be considered a 
healthy and justified means of propagating the Qur'an? (For 
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further elaboration see al-'Ankabut 29, n. 39). 
(h) Allegories and Symbolism 
Muhammad Asad has devoted a full-fledged Appendix (One) to 
'On Symbolism and Allegory in the Qur 'an ' , this demonstrates the 
earnestness and primacy Asad gives to it for proper understanding 
of the Qur'an. Asad considers verse 7 of Surah al 'Imran 'a key-
phrase of all key-phrases': the statement to the effect that the 
Qur'an "contains messages that are clear in and by themselves 
(dydt muhkamdt) as well as others that are allegorical 
(mutashabihat)." It is this verse which represents, in an absolute 
sense, a key to the understanding of the Qur 'anic message and 
makes the whole of it accessible to "people who think" (li-qawmin 
Yatafakkarun). 
Qur'anic scholars of all times have given special attention to the 
above cited verse and highlighted its significance. Among others 
Imam Ghazali (d. 1111) and Shah Waliyullah (d. 1762) too have 
specially shed light on the subject. In this background, Asad's 
comments about the significance of the term and the Ummah's 
attitude to the Qur'an seems to be misplaced. Asad's following 
statement gives the impression as if he is the first scholar of the 
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Qur'an who has discovered the significance of the verse (key-
phrase of the key-phrases as Asad calls it) and opened the way for 
right understanding of the Qur'an. Asad inter alia writes: 
...Without a proper grasp of what is implied by this later term, 
much of the Qur'an is liable to be - and in fact has often been -
grossly misunderstood both by believers {Emphasis added) and by 
such as refuse to believe in its divinely-inspired origin... Asad's 
discussion and his application of the allegory and symbolism to 
almost every such event, occurrence and phenomenon which, 
seems to him not conforming with rationalistic dispositions is 
marked departure from the traditional understanding and usage of 
the verse. Traditional scholars declared anything allegorical or 
symbolic in the Qur'an as allegorical only if they found 'qarina' 
(indicator) for it. It is not that anything which they found 
supernatural, they would call it allegorical as has been the case 
with Asad. Again allegorical interpretation does not necessarily 
mean negating the reality of the entity discussed in the dyat in the 
spiritual realm and reducing it to either a metaphor or a material 
phenomenon. To believe in al-Ghayb, does not mean only that 
there are areas to the truth which are beyond our perceptions and 
imaginations as rationalist try to impress. But it necessarily 
includes our firm faith in the substantial reality of the spiritual 
realm, which the rationalists seem to be uncomfortable with. Imam 
Ghazali, inter alia says on the benefit of employing allegories in 
the Qur'an. 
...All this happened because their intellect was confined to the 
study of shapes of things and their imaginative forms; their 
consideration was not extended to the spirit and realities of things, 
and they did not understand the parallelism between the visible 
world and the invisible. Since they did not understand that, and 
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since the outward aspect of the questions seemed to them 
contradictory, they themselves strayed from the right path and led 
others astray. Neither did they understand any thing from the 
spiritual world through immediate experience (dhawq) such as the 
understanding of the special people (Khawdss), nor did they 
believe in the unseen, as is the belief of the layman. Thus their 
intelligence destroyed them. Ignorance is nearer to solution than 
defective prudence and imperfect intelligence. 
About those who do not go beyond their senses and imagination, 
Ghazali says: 
...Know that the majority of the people are not aware of the most 
of the work of God, especially the noblest of these works. Rather 
their understanding is confined to the world of sense and 
imagination, which form the last of the results of the invisible 
world and are like the rind most distant from the pith. One who 
has not gone beyond this stage has, as it were, seen nothing of the 
pomegranate except its rind, or of man's wonders except his 
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outward shape. 
Thus for Imam Ghazali, it is not supra-sensory statements of the 
Qur'an that need to be interpreted as figurative or allegorical 
representation of sensory phenomena, but on the contrary 
'allegory' for him are statements about the corporeal world which 
represent a spiritual supra-sensory reality. This is on the whole 
representative of mainstream Islamic tradition. Thus Asad, and his 
like, stand the traditional notion of allegory on its head by 
considering problematic supra-sensory reality and feeling 
compelled to give its materialistic interpretation. 
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(i) Abrogation (Nasakh) 
Asad, in line with the modernist trend, has understood the word 
'Nasakh' in the meaning of abrogation only, and held that there is 
no verse in the Qur'an which has been abrogated and dismisses the 
"Theory of Abrogation" as a fanciful assertion, "which calls to 
mind the image of a human author correcting, on second thought, 
the proofs of the manuscript, deleting one passage and replacing it 
with another - there does not exist a single reliable Tradition to 
the effect that the Prophet ever declared a verse of the Qur'an to 
7S 
have been abrogated." 
Asad, understands that the Qur'anic purport in verse 106 of Surah 
Baqarah relates to the suppression of the Biblical dispensation by 
that of the Qur'an. Verse 106 of surah two as rendered by Asad 
is: 
Any message which We annul or consign to 
oblivion. We replace with a better or a similar 
one. Dost thou not know that God has the power 
to will anything? 
The meaning of "Nasakh''' as understood generally in the classical 
period is that of Takhsees (particularizing, contextualising), not 
abrogation as such. With a small number of those who use 
'Nasakh' in the sense of abrogation, the majority does not approve 
of this understanding. 
In his efforts to resolve the issue, Shah Waliyullah brought down 
the number of verses considered mansiikh from twenty one to five. 
Allamah Anwar Shah Kashmiri, an outstanding scholar of 29th 
century in his book Fadlul Ban ruled out that there is any verse in 
the Qur'an which is abrogated. Abu Muslim Isfahan!, not a 
Mu'atazili (who mainly propound the theory that there is no verse 
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in the Qur'an which is abrogated) too advocates that no verse of 
the Qur'an stands abrogated. Noted Qur'anic scholar Hameedud 
Din Farahi, too understands that the said verse relates to the 
abrogation of the earlier divine message (as carried by earlier 
Prophets) and not to any part of the Qur'an itself. Shah Waliyullah 
has devoted a full fledged chapter as to the meaning and 
significance of Nasakh in his 'Al-Fauz al-Kabir fi 'Usui al-Tafsir.' 
About the classical understanding of Naskh he inter alia says: 
...The meaning of abrogation, according to them, is the removal of 
some of the qualities of one verse by some other verse whether the 
removal will be due to the fact that the time for acting upon the 
abrogated verse has come to an end or the reason may be diversion 
of the speech from the unexpected meaning to the expected one, or 
because of the mention of some restriction which was only 
accidental or the reason may be the particularization of the general 
or the cause be the explanation of what differentiates the textual 
(mansus) and the one which is plainly analogical, or it may be due 
to the eradication of the pagan customs or the abrogation of the 
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preceding law (Shariat). 
(j) Hijab (Head Covering) 
Asad's novel interpretation of the verses 24:31, has had a very 
divisive impact on the Muslims who have had been under 
tremendous pressure by the all swaying Western civilization to do 
away with the head covering. Asad's assertion has been that the 
Qur'an does not specifically ask Muslim women to cover the head. 
Though he admitted that in the Prophet's time Muslim women 
wore head covering, but says that it was in tune with their 
civilizational modes. Asad does mention that a women's public 
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exposure traditionally is restricted to her face, hands and feet, but 
he fails to indicate that this is based on ahddith. 
Reports from authentic ahddith speak of dress changes adopted by 
Muslim women with the reception of the revelations related to the 
dress code for women. Also indicative is the Prophet's 
involvement and direction as to the import of the verses related to 
hijdb. 
Asad's approach is total neglect of not only the Muslim tradition 
but also of the authentic Ahddith in this connection. (For a fuller 
discussion on the issue see the relevant portion of the chapter on 
comparative study of Asad's methodology, in this work). 
(k) Rebuttal of Orientalism albeit apologia 
There are numerous occasions when we find very elaborate notes 
of Asad where he deals with the objections of Orientalists' 
regarding Islam's and Qur'anic stances on various issues. For 
example on Haruf al-Muqqata'dt (Abbreviated letters), on slavery, 
on Islamic penal laws etc. etc., but his explanations smack of a 
defensive and apologetic approach (For details see relevant 
portions in chapters dealing with 'description of Asad's tafsir' and 
'comparative studies' in this work). One would have accepted that 
Asad goes beyond explaining the validity and worth of Islamic and 
Qur'anic stances on the various issues and brings to the fore the 
defects and inadequacies of the Western thought patterns in this 
regard. Here Asad seems to be wanting! 
(i) Science 
Asad seems to be over impressed by the developments of science 
and technology in the West. Among the great contributions of 
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Islam to the humankind he considers that it is the culture fostered 
by the Qur'an which penetrated in countless ways and by-ways 
into the mind of medieval Europe and gave rise to the revival of 
the Western culture which we call the Renaissance, and thus 
became in the course of time largely responsible for the birth of 
what is described as the "age of science': the age in which we are 
i - • 79 
l i v i n g . 
The fact remains that Muslim intellectual and scientific tradition 
was instrumental in rescuing the West from the dark ages. But this 
is only a partial truth. The other part of the reality is that the 
Renaissance had a strong anti-religious sentiment. Though the 
immediate cause of their hatred toward the religion was the church 
and its functions. Yet the development of modern Westerns 
science continues to harbour an anti-Religious sentiment which is 
not confined to Christianity only but heavily infringes upon the 
premises held by the Qur'an and Islam. 
One of the malpractices of the church in the pre renaissance period 
had been that the cosmological references of the scripture had 
been interpreted and those interpretations had been given a status 
equal to that of the scriptures themselves. With the passage of 
time when many of the interpretation of the scriptures regarding 
cosmology were challenged, it was deemed to represent heresy. 
It is high time that the dangers inherent in this approach are well 
understood. 
(m) Predominance of this-worldly concerns 
Asad's exegetical notes, his tone and tenor and his overall 
approach leaves one with the feeling, with enough justifications, 
that his main concerns are this worldly. While it is true that 
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Qur'an 's and Islam's message seeks hasana of this world and that 
of the other world, yet Qur'an unequivocally demonstrates the 
superior status of the other world and hence justification for the 
predominance of other-worldly concerns. While Qur'an did not ask 
for renunciation of Khayir (Good) of this world, and sad 
Rehbaniyal was not decreed by God, yet it has strongly condemned 
those whose obsession with this world exceeds the concerns for 
the Akhirah (the other world). This approach of Asad, as is the 
case with the modernist trend as such, makes them to take a 
reductionist strategy of subsuming higher concerns of the Qur'an 
to the immediate, ephemeral, contingent - social issues and 
problems. This trend seriously disturbs and affects the eternity of 
the Qur'an - which though guides humans in all time and places -
yet is above every time and place. Its primary objective is to build 
man's world-view on its Tawheedic basis and provides man with 
the absolute values and also the framework of his thought and 
action. More so, provides him an insight into the vast realm of 
reality which is beyond human perception and prepares him to 
move towards the higher positions in the other world through a life 
programme which engenders a hasanah (good) life in this world on 
the individual and collective plane in all its dimensions, spiritual 
being the highest and the topmost of all. 
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Conclusion 
Muhammad Asad's The Message of The Qur'an ranks as one 
of the major works in 20th century exegetical literature, 
notwithstanding some serious drawbacks in its methodological 
stances and exegetical inferences. No future serious enterprise in 
Qur'anic exegesis in English is possible without taking full 
cognizance of Asad's exegetical work. 
Asad represents a unique phenomenon. Among the outstanding 
reverts to Islam in 20th century, he occupies a significant position. 
He lived for almost the entire twentieth century - born in 1900 and 
died in 1992 - thus he was contemporaneous to the major 
intellectual and social movements of the century. He is the one 
who lived and almost integrated to the societies of the East and the 
West, thus enabling him the opportunity to have the 'feel ' of 
rather the two worlds more accurately. Born as Leopold Weiss in a 
Jewish family with rabbinical tradition in Lvov in Galicia, then 
part of Austria, he had studied the Old Testament in the Original 
as well as the text and commentaries of the Talmud: the Mishna 
and Gemara. He also had delved deep in the intricacies of Biblical 
exegesis: the Targum. At an early age, he had become proficient in 
Hebrew and also was familiar with Aramaic. His knowledge of 
bible and biblical sources and exegesis and his familiarity with 
Hebrew and Aramaic and later his proficiency in Arabic gave him 
a clear edge over many others for a comparative study of religious 
literature in the two most important religious traditions of the 
world. His studies at Vienna University, where he pursued courses 
in history of art, philosophy, physics and chemistry gave him 
necessary knowledge of the Western sciences of the day. His 
involvement in the club life there, enabled him sharpen his 
understanding of the thought patterns of the West particularly on 
psychoanalysis, logical positivism, linguistic analysis and 
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semantics; as Sigmund Freud, Alfred Adler, Ludwig Wittgenstein 
and other intellectuals used to engage in absorbing discussions in 
the clubs of the Vienna those days. Although some believe that it 
was his dissatisfaction with these ideas that led him to Islam 
(Isma'il Ibrahim Nawwab) yet his own testimony to the power that 
these ideas wielded on him ("The stimulus of Freud's ideas was as 
intoxicating to me as potent wine") and the fact that out of the 
Islamic scholars representing various shades of opinion he 
selected the modernist 'Abduh as his exemplar and referent 
indicate that the most notorious core of Modernism, namely, 
Logical Positivism, Freudian Psychology and linguistic analysis 
had left a permanent mark on him and may be taken as the most 
important explanation for his rather general inability to accept the 
supernatural statements of the Qur'an. 
Asad becoming a correspondent at the incredibly young age of 22, 
for one of the most prestigious newspapers of Europe, Frankfurter 
Zeitung, making it possible that his latent potentials of 
observation, analysis and inferences get an expression. It also 
provided him the opportunity to move to the West Asia. He 
traveled extensively, intermingled with the common man, held 
discussions with the Muslim intelligentsia, and met several 
regional heads of state, in "the countries between Libyan Desert 
and the snow-covered peaks of the Pamirs, between the Bosporus 
and the Arabia Sea" : Palestine, Egypt, Transjordan, Syria, Iraq, 
Iran and Afghanistan. 
Though born and reared into a religious tradition, Asad was an 
agnostic, and could not accept that God spoke to and guided man 
via revelation. During his travels in the mainly Arab world, he, it 
seems, almost fell in love with Arabs as if at the first sight. The 
intensity of his love for Arabs, their simple life, thought patterns, 
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cultural traits knew no bounds, as reflected in his earlier writings 
in his book in German language Unromantisches Morgenland {now 
translated into English "Unromantic Orient"). 
Even before his reversion to Islam in 1926, Asad opposed the 
Zionist project of creating the so-called state of Israel. He 
presented his anti-Zionism as a simple moral imperative. "I 
conceived from the outset a strong objection to Zionism." Asad 
would later affirm "I considered it immoral that immigrants, 
assisted by a foreign Great Power, should come from abroad with 
the avowed intention of attaining to majority in the country and 
thus to dispossess the people whose country it had been since time 
immemorial." 
In addition to other factors, Asad's interaction in Cairo, with 
shaykh Mustafa al-Maraghi (1881-1945), a brilliant reformist 
theologian who later became rector of al-Azhar, probably provided 
the necessary background for Asad to study the Qur'an. So 
profound was Maraghi's impression on Asad that Asad concluded 
that the abysmal state of the Muslims could not be attributed to 
Islam, as its Western critics claimed, but to misreading of Islam. 
When properly interpreted, in a modern light, Islam could lead 
Muslims forward, while offering spiritual sustenance that Judaism 
and Christianity has ceased to provide. His studies and life 
experiences led him to embrace Islam in 1926. He could not say 
which aspect of Islam appealed to him more than another, except 
that Islam seamed to him "harmoniously conceived ... nothing is 
superfluous and nothing lacking, with the result of an absolute 
balance and solid composure."3 
Asad's later migration to the Arabian Peninsula, his learning 
Arabic language, Islam's history, Qur'an, Traditions and other 
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related sciences and his interaction with scholars and people 
during his almost six years stay there opened a new field of 
learning to him. From being a simple European Jewish revert to 
Islam, he emerged as a an impressive expositor of Islam, His 
books; Islam at the Crossroads, Road to Mecca, Principles of 
State and Government in Islam, Sahih al-Bukhdrv. The Early Years 
of Islam, The Law of Ours and Other Essays created a special 
niche for him among the Muslims intellectuals of the 20th century. 
His interaction with Allamah Iqbal (d. 1937), involvement in the 
intellectual efforts for the ideological orientation of Pakistan and 
later its plenipotentiary at the United Nations brought him to the 
fore as an important personality. His divorce from the Arab wife 
after 22 years of companionship, later marriage to an American 
girl around mid fifties, resignation from the Pakistani foreign 
services, stay in America, later migration to Africa and back to 
Europe is marred by major upheavals and ruptures in his 
individual, family and intellectual life, as had been the case with 
him while in Europe in the period preceding his embrace of Islam. 
It is not insignificant to note that in the later period of his life he 
had mellowed down some of his earlier criticism of the Western 
civilization. 
Notwithstanding his interaction with the traditional scholars of 
Islam, his translation and annotation of Sahih al-Bukhdri - the 
most authoritative book on Hadith, his approach and exposition of 
Islam, Islam's history, issues of the contemporary world, Islam's 
interaction with the West and topics related to the rejuvenation of 
the Muslim World, he was influenced by the modernist trend 
among the Muslims - Shaykh Muhammad 'Abduh (1849-1905) 
being the progenitor of the trend. Compared to his early writings, 
Asad's later writings were more prominent in big divergences 
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from the tradition. Notwithstanding his intellectual dispositions, 
Asad's life style, enjoying royal patronages in one form or the 
other, too seemed to have pushed him to the so-called progressive 
trend among the Muslims, who have all through been generously 
courted by the West - its media, publishing houses, intellectual 
centres and even governments. 
What capped the most significant intellectual outpourings of Asad 
is his translation and exegesis of the Qur'an, which though took 
him seventeen years to complete, was actually the result of his life 
long study of the Qur'an. Comprised of 5371 notes and four 
appendices the work is a significant addition to the body of 
English exegesis of the Qur'an in twentieth century. Asad's 
profound knowledge of Arabic, his possessing the 'feel ' of the 
language - acquired by living among the Bedouins of Arabia, 
which he thinks is indispensable for better understanding of the 
language of the Qur'an, puts him in an advantages position, 
language wise, in comparison to earlier translators and exegetes of 
the Qur'an in English language. No less significant is Asad's 
access to the major sources of Islam - which are in Arabic 
language. One of the remarkable features of his tafsir work is the 
reproduction of views of some major classical commentators like 
al-Tabarl, Ibn-Kathir, Zamakhsharl and al-RazI in his exegesis 
along with those of Muhammad 'Abduh and Rashid Rida and 
renowned philologists. 
One important feature of Asad's work is his cognizance of the 
issues of the modern world and Orientalists treatment of issues 
related to Islam, the Prophet of Islam (S) and the Qur'an. In his 
exegesis, Asad has demonstrated not only his sensitivity to the 
modern world's issues but also his understanding of them together 
with the positives and negatives of his response to these issues. 
396 
Conclusion 
Asad's exegetical methodology, its applications and inferences 
show him under an all pervading influence of modernity. 
Modernism in Islam, like its counterparts in other religions, is a 
movement that calls for the revision and reinterpretation of 
religious ideas in order that they conform with modern knowledge 
and science. Under the influence of Western material outlook, all 
miracles recorded in the Qur'an are rejected by Asad and given 
new meanings. Most of them are regarded as legends, rendered in 
the Qur'an not as facts but as morality lessons since they are well-
known to the audience (See Asad, The Message of the Qur'an, p. 
59 for Abraham's miracles, p. 691 for John's miracles (Yahya), p. 
498 for Soloman's miracles and p. 438 for the companions of the 
cave). In the same manner, 'references to Jinn are sometimes 
meant to recall certain legends embedded in the consciousness of 
the people to whom the Qur'an was addressed - the purpose being, 
in every instance, not the legend as such but the illustration of a 
moral or spiritual truth. ' 
A perusal of the Qur'an through the traditional perspectives leads 
one to see 'miraculousness in normality and normality in 
miraculous.' It is the crass rationalism, which leads Asad for such 
a course of rejecting the miracles of the Qur 'an, denying the 
occurrences of the events Qur'an speaks of, like Abraham being 
thrown in fire, Jesus speaking in the cradle, only because he tries 
to make use of reason in the realm, which does not correspond to 
it. 
Rationalism, or reason being the only or supreme judge of Truth, 
is co-ordinate with materialism. Materialism, or the reduction of 
Reality to Matter, denies the Spiritual aspect of Reality. Qur 'an 's 
basic purpose, is to bring man closer to the apprehension of the 
truth. The major portion of Truth is beyond physical perception 
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and imagination. The whole Truth and Ultimate Reality cannot be 
restricted to a smaller plane and accessed through the 
corresponding medium of Rationality for its comprehension. In the 
epistemology of the Qur'an, reason's validity is affirmed, yet its 
limitations too are high lighted. The Qur'an has not used "aql as a 
synonym for Reason or Ratio but as Intellectus, that includes 
Reason in its lower reaches but is basically the faculty that 
directly perceives Ultimate Reality that lies much beyond the 
material or physical level. Asad's rationalism cannot be justified 
for wrongly linking it to the Qur'anic insistence on proper use of 
'aql. Asad's exegetical work cannot be approved of on the point 
that the westernized people are very appreciative of it. 
Asad's Tafsir as such reflects an anti esoteric bias. Not only does 
he avoid such explanation to the meaning of Qur'an, which would 
enlighten the reader about the inner aspects of the Qur'anic words 
and phrases. He avoids any references to the mystic exegetes of 
the Qur'an; thus his Tafsir, though being exhaustive in 
reproducing excerpts of classical exegetes, is conspicuous by the 
absence of references to mystic exegetes. It may be argued that 
even in pre modern period there have been some categories of 
exegesis where mystic exegesis was avoided, yet in the modern 
period, with its excessive rationalism and this-worldly thrust, 
avoidance or inclusion of such exegesis is of special significance, 
taking into consideration the strong spiritual ethos of Islam and 
the Qur'an. 
One almost universal feature of modernists ' adventures in 
Qur'anic exegesis has been their pre-occupation with this worldly 
concerns, Asad being no exception. This has been done on the so-
called pious assumption that classical and pre-modern exegetes 
have been too other-worldly and there was the need for correcting 
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the alleged imbalance. However, it seems that exegete's pre 
occupation with this-worldly concerns is motivated and directed 
less by the enthusiasm for redressal of alleged imbalance and more 
by inclination towards the material. The approach both on the 
quantity and quality of the addressing of the material results 
practically less than due attention to the other world. 
Though the Qur'an encourages the believers to ask Allah hasanah 
(good) of this world and that of the other world, yet it stresses 
upon the people in unequivocal terms to be more concerned for the 
other-worldly life. It, at innumerable occasions, demonstrates its 
keeness to correct this-worldly tilt among the people. It has 
described in condemnable terms those who are excessively 
absorbed in the material life. It also makes correction in excessive 
other worldliness; yet its tone and tenor is markedly different from 
the one it employs in correcting this-worldly tilt. While disowning 
Rahbaniyat (Renunciation of this world), its point is that its 
practioner suffers from spiritual losses - not losses of this world 
or of civilization. This-worldly tilt in an exegete of Qur'an is 
definitely a cause for concern. 
Asad's inadequate regard or rather disregard for the tradition, as is 
the case with the other modernists as well, smacks of his 
inclination to be free of things and entities which make it difficult 
to ignore the spiritual, as the ethos of the tradition is spiritual. 
Asad's infatuation with Imam Hazm (994-1064) and his Zahirism 
seems to be misplaced. Zahirism as such has been a bonafide legal 
school in Islam with its over emphasis on the external meanings of 
Qur'an and Sunnah. Asad's rationalism, with frequent divergences 
from the external meanings of many significant portions of the 
Qur'an, are far from being of one piece with Ibn Hazm's Zahirism. 
Modernists' problem lies in its search for legitimacy. Asad 
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occasionally seems to be at pains, to explain that his methodology 
and inferences are not generally unique but are mostly in 
agreement with one or the other authority in the classical period. 
Firstly, it is the correspondence with the mainstream of Tradition 
that counts as an assurance of the correctness of a new-
understanding. Secondly, on occasions Asad fails to muster even 
one traditional affirmation of his dramatic departures from usual 
exegesis. Thirdly, he gives no explanation for the clash of his 
opinion with even authentic Hadiths. He is not always successful 
in substantiating his claim. For example Asad's position on hijdb 
(head covering), that the Qur'an does not enjoin women to cover 
their heads and his disregard for the authentic traditions in this 
regard does not find any precedent in any discourse on the subject 
in the pre-modern period. Asad's preferences for Zahirims, may 
sub-consciously be driven by it being a convenient tool to get 
freedom from the tradition. 
Asad as is demonstrated in his exegetical notes lays more 
emphasis on social aspects of life in tune with the modernistic 
framework. This has serious implications and associations. It is in 
tune with the mindset that has been chasing Utopias in this world. 
This amounts to equating Ndsut (Corporeal World) with the higher 
realms of existence i.e., 'Alami Malakut (Angelic world). 
Naturally, the expectation of complete perfection here and now 
shows a degree of materialism. Secondly, social factors are 
regarded as the determinants of the development of history and 
individuals. Such undue engrossment in, and the resultant 
elevation of social dimension affects Man's ontological view - the 
social level gets a higher position than it deserves. Being's 
hierarchy is disturbed. The position of God, Angels, Ruh (spirit), 
is negatively affected and social level is raised to a higher plane 
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Angels etc. than it actually has. As social reality changes and is 
ephemeral and contingent, so when allowed to dominate the world-
view, turns the totality relativistic. 
It has become rather fashionable among the modernist exegetes to 
say and treat the Qur'an as a book of dynamic guidance. But to 
understand it to be chiefly so, is wrong. The Qur'an does provide 
guidance at the ever-changing social level also. But its greater 
concern is to guide regarding Metaphysical truths, which are 
eternal and immutable. So, it would be more appropriate, in 
absence of a better alternative expression, to say that Qur'an is 
more a book of static guidance. Here it must also be pointed out 
that the dynamic social guidance of the Qur'an for ever-changing 
situations should be obtained in Fiqh studies, or even lower level 
deliberations i.e. policy and strategy making, and should better not 
be handled in Exegesis, which should be restricted to the 
explication of meanings closest to the words of the Qur'an. Since 
Exegesis is mainly a means of building-up the world-view, and 
undue emphasis on lower level, centripetal considerations may 
lead to descent and chaos of understanding and detract from the 
Ma'rifah (Gnosis) of the Absolute. Contemporary traits in Tafsir 
cannot be taken to be positive in an a priori manner. That would 
smack of Evolutionism, one of the serious errors of Modernity that 
considers new developments to be positive. They can be negative 
as well. They deserve to be examined with greater critical rigour 
because of the sway of the West/Materialism on contemporary 
mind. Some traits are deeply negative. As seen above, one such 
erroneous trait is the attempt at projecting the Qur'an chiefly as 
guidance for contingent reality. The proper course should be that 
in the contingent segment, divine guidance as refracted through 
Fiqh and further refracted through policy framing should become 
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the norm. Qur'anic exegesis basically informs our world-view 
while Fiqh's purpose is to set our external action right in the light 
of the divine guidance in the changing situations. Hence it is fiqh 
which deals directly with the contingent and it does not affect our 
consciousness and world-view in a manner that Tafsir does. 
Bringing the Qur'anic statements unduly down to the contingent 
reality shall seriously affect the growth of the inner being of man. 
The primacy of the vertical dimension of man in Qur'anic 
discourse is a well-established fact. Dynamism as such is sought 
not primarily on horizontal plane but on the vertical plane. Qur'an 
guides more about the Absolute Reality, it engenders man to 
incline towards the Absolute. However, it is not reflected so much 
in the modernist exegesis per se. 
As mentioned above Evolutionism is a basic component of 
modernism, Muhammad Asad, like other modernists, is an 
evolutionist. He believes that man, history and society move from 
inferior states to perfect states. He thinks that with the increase in 
the volume of information and historical experience, man is more 
qualified and in a better position to apprehend the truth. He misses 
the critical point that the increase in historical experience and the 
expansion of natural science is increase in the knowledge of 
' things-in-themselves' and not, in ' things-as-signs ' . Better 
understanding of the Qur'an can be achieved only when man's 
knowledge of things is associated with their correct 
correspondence to higher realities, and leads to them. Volume at 
the horizontal level is not significant. Western science's growth 
has only increased the volume of man's information of 'things-in-
themselves' and not ' things-as-signs' . Earlier periods, despite the 
limited volume of his horizontal knowledge, Man was better 
placed to strike correct correspondence of this knowledge to the 
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higher realities, hence, in a superior position for the apprehension 
of the truth, which is the primary objective of the Q u r a n . Thus it 
is not justified to claim that historically later men are in better 
position to understand the Qur'an and Exegesis made on this 
assumption is bound to be problematic. 
Novelty is another component of modernism. Muhammad Asad, in 
his exegetical inferences comes up with novelties. Novelty is 
equated with originality. Westernized readers call Asad's exegesis 
"brilliant and original ..." There is an aversion to repeat the 
explanations already worked out earlier. Undue concern for 
newness, rather than Truth will naturally lead to errors in 
Exegesis. 
Being the immediate product of European modernity, Asad seems 
to be under the influence of the new philosophy of linguistics. His 
tafsir is praised some where for employing the modern linguistic 
insights in understanding the word of God. He renders the Qur'an 
in idiomatic English to go beyond the "outer shell" of the literary 
matter. Are the western philosophies of linguistics really helpful 
to understand the Word of God in a better way? Asad appears to be 
rather inclined to reject the meanings to the words and phrases of 
the Qur'an given by the mainstream tradition, which are not in 
conformity with his modernistic mindset and rationalistic 
dispositions. Asad brings in Western Psychology to understand the 
Qur'an: for instance, the Isrd and Mi'rdj [Night Journey and 
Ascension] of the Prophet Muhammad (S) and rejects the belief of 
the mainstream Muslims on this count. Western natural Sciences 
reduce Reality to the physical/material thus giving rise to errors 
and anomalies. They are most glaring and serious in case of 
Psychology because its object of study, namely, human 
consciousness is fundamentally spiritual. To study and explain a 
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mainly a spiritual entity as only material will naturally engender 
the most fatal errors. The explication of Qur'an with the help of 
this most confounded branch of Western Science in bound to be 
misleading. Similarly quoting natural sciences too in a way is 
problematic. The end of science is new discoveries while the end 
of the Qur'an is Ma'rifati Rabbani (Gnosis of the Lord). Tafsir's 
purport must be to help the reader actualize the Qur'anic purpose. 
As such exegetes have to exercise caution in applying and using 
the Western disciplines, whether belonging to natural sciences, 
psychology or even linguistics. 
Muhammad Asad refers to the Qur'anic verse (3:7), as "the key-
phrase of all its key-phrases." He has devoted a full fledged 
Appendix (I), the longest of all the four appendices of his tafsir 
work, to the discussion on 'symbolism and allegory in the Qur'an. ' 
He gives us the impression as if it is his discovery, utterly 
unknown to the tradition. He even accused the believers of lacking 
the proper grasp of mutashdbihdt (allegory and symbolism): 
"without a proper grasp of what is implied by this latter term, 
much of the Qur'an is liable to be - and, in fact, has often been -
grossly misunderstood both by believers and by such as refuse to 
believe in its divinely inspired origin."5 The fact is that exegetes 
have all through been taking full cognizance of what is called 
'allegorical ' of parts of the Qur'an. Among others Imam Ghazali 
(d. 1111) in his Jawahir al-Qur'dn and Shah Waliyullah (1703-
1762) in Al-Fauz al-Kabir fi 'Usui al-Tafsir have devoted full 
chapters to this subject. However, they have unlike Asad, not 
regarded every verse which talks of supernatural as allegorical. 
They have been insisting that there should be qarina (indication) 
to consider a verse as allegorical. 
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Every supernatural event, occurrence, description of the Qur'an 
does not necessitate allegorical interpretation. Again allegorical 
interpretation does not mean negating its existence in the spiritual 
realm. So an 'allegory' is not alwayss metaphorical, it is not a 
figure of speech behind it. Asad's use of allegory in understanding 
the Qur'an has been too wide. Practically it has amounted to 
terming every verse related to a person, event, or phenomenon, 
allegorical which Asad found inconvenient to explain realistically. 
Similarly Asad's occasional refusal to accept clear descriptions of 
Qur'an as realistic is quite irksome. Asad's calling Luqman a 
'mythical figure', the incident where Soloman differed with his 
father's decision (21:78-9), as not a reality but a legend,6 is 
unreasonable. It hardly behoves a muffasir to discount as a legend 
what the Qur'an clearly depicts as an event that has actually 
occurred. 
Asad's impressive rebuttals to the Orientalists' charges against the 
Qur'an, found here and there in his exegetical notes is a soothing 
feature of his exegesis [On al-muqatta'dt (disjointed letters), 
Slavery etc.]. However, his explanation seem to be defensive, 
hence a clear representation of apologia, which is far from the 
responses demanded to the Orientalists' charges. 
While there are occasions when Asad seems to be successful in 
conveying in better way the nuances of the meaning of the 
Qur'anic words and phrases, yet at times his renderings are wrong 
and erroneous. In translating the Qur'an, he does not confine, as 
could be the case, his preferential meanings in the notes, but 
carries them in the main body of translation. Though at times, in 
his exegetical notes, he presents the literal translations, yet there 
are occasions when wrong connotations are conveyed. Asad's 
translating 'ribd' as 'usury' and not ' interest ' has serious 
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implications. His translating Zind as adultery (though Zina coves 
both adultery and fornication) at a place where punishment is 
announced for fornication and his failure to explain the same in 
the corresponding exegetical note is at least a serious lapse. 
Notwithstanding Asad's advantageous position vis-a-vis earlier 
translators of the Holy Book, on the count of his command of 
Arabic language, and his having absorbed the nuances of its idiom 
and its phraseology with an active associative response within 
himself and hearing it with an ear spontaneously attuned to intent 
underlying the acoustic symbolism of its words and sentences, 
which he got by living among the Bedouins of Arabia - allegedly 
the best repositors of the Qur'anic Arabic, he is not always ahead 
of his predecessors in conveying the best connotations of the 
Qur'anic meaning in English. His admirer, Murad Hofmann ranks 
his translation only third in the hierarchy of good translations: "It 
was the best, next only to 'Abdullah Yusuf Ali 's and Marmaduke 
Pickthall 's translations which are the most remarkable among the 
contemporary efforts to convey the message of the Qur'an in 
English."8 
Asad's translation style does not reflect the terse, compact, even 
laconic style of the Qur'an which Marmaduke Pickthall caught so 
much better in 1930. The difference between the two results from 
Asad's attempt to come as close as possible to the nuances of 
meanings. Though Asad has tried to avoid the archaism, common 
in Pickthall 's and 'Abdullah Yiisuf Ali 's translations, he has not 
got full riddance from them. Using biblical phrases and 
expressions are certainly not appropriate for Qur'anic translations. 
Recent studies, have demonstrated afresh how the usage of biblical 
phrases and expressions rather distort the true purport of the 
Qur'anic verses: 
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"... it suffices to observe that virtually nothing in the 
contemporary semantic fields of English Biblical vocabulary 
corresponds to the affective, symbolic and wider semantic fields 
of Qur'anic Arabic. The natural result is that the recurrent usage 
of a few basic English terms such as 'be l ie f (a notion which is 
completely non-existent in the Qur 'an), ' fai th ' (semantically 
assumed, to be the opposite of knowing and reason), ' s lave ' or 
'hell ' can be guaranteed to render serious misunderstanding of the 
Qur'an, not to mention all the other dimensions of Islamic 
civilization rooted in the language and world-view of the Qur'an, 
utterly impossible." 
The current status of renderings of the meaning of the Holy Qur'an 
into English language - notwithstanding some outstanding 
achievements and the sincerity and capabilities of some 
outstanding translators and exegetes - is not satisfactory. Post-11 
September world scenario has added a dimension to the urge for 
better, rather the best translations of the Word of God. While the 
major Muslim languages such as Persian, Turkish and Urdu have 
thoroughly exhausted indigenous linguistic and literary resources 
to meet the scholarly and emotional demands of the task, the 
prolific resources of the universal medium of English have not 
been fully employed in the service of the Qur 'an. The Qur'an is 
yet to find a dignified and faithful expression in the English 
language that matches the majesty and grandeur of the original.11 
English has become a native Muslim language as of now. It is 
plausible to think of better renderings of the Holy Scripture by 
competent Muslims in the days to come. However, certain 
precautions need to be observed by those who make endeavors in 
this direction, taking into cognizance the inadequacies and 
blunders of some of the recent translators and exegetes. 
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As the revealed Word of God for Muslims, the Qur'an has, like all 
other sacred scriptures, a human dimension without which it 
cannot be fully understood or appreciated. This dimension is first 
exemplified in Prophet Muhammad (S), the recipient of the divine 
Word and its transmitter and first interpreter for humanity. The 
second and equally important aspect of this dimension is the 
Qur 'an 's life in the community and its own life through its power 
and by its authority. Through their unquestioning acceptance of 
the Qur'an, successive generations of the Muslims have provided 
strong attestation to its authenticity for them. Through their 
interiorization of the eternal Word of God, "free from limitations 
of sounds and letters", they have given it power and vitality 
through the sciences of tilawa or qird'a (recitation or reading), 
Kitaba or naskh (writing or copying), and tafsir (interpretation or 
exegesis). 
Divine-human communication by means of the Qur'an is expressed 
in the two terms for divine revelation: tanzil, literally "sending 
down", and tafsir, the human unveiling of its meaning. The 
process of tafsir continues to grow with the life of the community, 
guiding it through the life's vicissitudes and consoling it in times 
of despair and tragedy. Yet it may be said that as God transcends 
creation while remaining the immanent Lord of its history, so also 
His Word transcends human history while participating in it. The 
Qur'an participates in human history in that it is a book of 
guidance which must be understood and pondered if it is to serve 
as the moral and spiritual guide for human conduct. It transcends 
human history, however, in that its real meaning is known only to 
God. Transcendence is not simply an expression of power and 
majesty, but also the safeguarding of the absolute against any 
confusion with the relative.15 
408 
Conclusion 
So enough care must be taken not to allow contemporary demands 
of guidance in the contingent, ephemeral and mundane issues of 
the present dominate the over all exegesis of the Qur'an.16 
A distinction needs to be drawn between exegesis of the Qur'an 
and commentaries on it. The former are those immediate meanings 
of the text that are understood from linguistic usages and the 
explanation given to them in transmitted traditions. All other 
additions to the core meanings necessarily reflect human 
knowledge that is available to the commentator. 
One absolutely essential dimension of the Qur'an is its music, 
sound and rhythm. It becomes necessary to let the Qur'an be 
heard, even by those who do not know Arabic - its excellent 
recitations has had extraordinarily lasting spiritual impact on so 
many sensitive souls. Modern technological tools like CD-ROMs 
and internet sites combining recitation simultaneously with 
screens of the Arabic text and several translations, has already 
opened up remarkable pedagogical possibilities which one could 
not even have imagined a few decades ago. Then why not hope 
that the Qur'an will eventually attract the type of inspired poetical 
translators who have been drawn to other challenging masterpieces 
of world literature. But it is unlikely that the gifted poetic 
translator who truly succeeds in capturing some of those deeper 
musical dimensions of the Qur'an will also be equally successful 
in communicating other dimensions of meaning.19 
Another fundamental area of Qur'anic understanding still 
essentially cut off from the English-speaking audience is the vast 
complex of later Islamic fields of learning - Asbdb al-Nuzul 
('occasion of revelation'), tafsir, hadith, tales of Prophets, 
rhetoric and certain fields of fiqh — which have of course provided 
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one key matrix for learned Islamic interpretation and 
understanding in the past. What one would like to see developed in 
the future, at least for teachers of Islamic and religious studies, is 
a kind of scrupulously layered, hyper-text versions of the Qur'an 
in which students would have immediate access to reliable, self-
contained translations (including all necessary explanations) of 
key ancillary works from those disciplines of traditional Islamic 
learning as they might bear on a particular verse, passage or surah 
of the Qur'an. 
There is a need for 'Islamicisation' of the English language. In 
fact, it is striking to discover how so many fundamental Qur'anic 
(or derivative Islamic) expressions - iman, sabr, taqwd, tawhid, 
Wall, Kufr and so on - are very quickly adopted and understood by 
students in religious studies, after only a cursory introductory 
acquaintance, precisely because they provide a needed and 
effective expression for living, essential spiritual realities which 
today have no accurate English equivalents. That may facilitate 
the way for getting rid of biblical phrases and expressions - which 
has often been a source of misunderstandings. 
Many translators of the Qur'an can be faulted today for the use of 
a high classical language, which sounds both dated, let alone the 
fact that it is biblical. Shakespeare simply is not contemporary. 
One may not be pleading for an "American" version (a la Irving) 
or a pedestrian, "cool", colloquial style. The language of the 
Qur'an also in translation must reflect that it is Allah Who is 
speaking. At the same time, readers must not be put off by a level 
of speech that sounds so stilted and artificial that it loses 
credibility." 
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Ultimately, the seeker after truth must try to discover the original 
and not allow himself to be lost in a maze of translations and 
23 
interpretations. 
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Appendix - 1 
Notable Arabic Works on Tafsir 
A. Tafsir bil Ma'thur, Exegesis based on Traditions. 
1. Al-TABARl, Abu Ja'far Muhammad bin JarTr (d. 311/923), 
Jami'al-Baydn fi Tafsir al-Qur 'an. 30 vols. In 10, Bulaq, 
1323-30/1906-12 (contains in its margin al-Naisaburl's 
commentary: Ghara'ib al-Qur'an. 
30 vols. In 12, reprint of Bulaq edition of 1323-30/1906-
12. 
30 vols. 4th edition, 1400/1908 on offset. 
Tafsir al-Tabari Jami'al-Baydn 'An Ta'wil al-Qur 'an, 
edited with notes and introduction by Mahmud Muhammad 
Shakir and Ahmad Muhammad Shakir, 16 vols. (Incomplete), 
Ddr al-Ma'drif Cairo: 1332/1954. 
Al-Mukhtasar fi Tafsir al-Qur'an. The summary made by 
Ibn Sumadih al-Tujibi on the commentary of al-Tabari, 
edited by Zarzur 'Adnan, Beirut: Mu'assasat al-Risdlah, 
1299/1979. 
Tarjumah-i-Tafsir Tabari Fardham dmadah dar zamdn-i-
saltanat-i-mansur ibn Nuh Samdni. A Persian translation of 
al-Tabari 's commentary on the Qur'dn. 5 vols. Edited by 
Hablb Yaghma'i. Intishdrdt-i-Ddnishgdh, Tehran: 
1339/1921. 
2. AL-SAMARQANDI, Nasr bin Muhammad (d. 375/985), Bahr 
al-'Ulum, Ddr al-Kutub, Cairo: MS. NO.3. 
3. AL-THA'LABl, Abu Ishaq Ahmad bin Ibrahim (d. 
427/1035j, al-kashf wal Baydn 'an Tafsir al-Qur'an. 
Maktabat al-Azhar, MS.No. 136, 1656. 
415 
Appendix-I 
4. A L - B A G H A W I , Husayn bin M a s ' u d (d. 516/1122) , Ma'dlim 
al-Tanzil, al-Mandr, Cairo: 1345/1926. 
5. IBN ' A T I Y Y A H , 'Abdul Haq (d. 546/1151) , al-Muharrar al-
Wajiz fi Tafsir al-kitdb al-'Aziz, Ddr al-kutub, Cairo: MS. 
No. 10,356. 
6. IBN KATHlR, al-Hafiz ' Imad al-DTn Abu al-Fadl Isma'Tl (d. 
774/1372) , Tafsir al-Qur'dn al-'Azim. It is publ i shed in the 
margin of KHAN, Siddiq Hasan ' s Fath al-Baydn fi Maqdsid 
al-Qur'dn, 1302/1884. 
4 vols .al -Matba 'a t al-Tijdriyah (Mustafa Muhammad) , 
Cairo: 1356. 
4 vols . Ddr Ihyd' al-Kutubl al-'Arabiyyah, Cai ro : (n .d . ) . 
Edi ted wi thout Isndd by Ahmad Muhammad Shakir, Ddr 
al-Ma'drif (Turdth al-Isldm series 3), Ca i ro : 1956-1958. 
7. A L - T H A ' L A B I , Abu Ahmad a l -Rahman bin Muhammad (d. 
876/1471) , Al-Jawdhir al-Hisdn, 4 vols . , Al - Jaza ' i r : 
1323/1905. 
8. AL-SUYUTI , Jalal al-DTn 'Abd a l -Rahman bin Abl Bakr (d. 
911/1505) al-Durr al-Manthur fi Tafsir bil Ma'thur. 6 vols. , 
Al-Maymaniyyah, Egypt: 1314/1896. 
32 vols . al-Matba'at al-Bahiyyah, Ca i ro : ( n.d.) 
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B. Tafsir bil Ra'y, Exegesis through Reason. 
1. A L - M A T U R I D I , Abu Mansur Muhammad bin Muhammad 
Mahmud (d. 33 3/944), Ta'wildt Ahl al-Sunnah. Edited the 
first two chapters by RAHMAN, Muhammad Mustafizur, 
being a Ph.D, thesis (SOAS), University of London, 1970, 
No. 726. 
2. AL-RAZI, Fakhr al-Din Muhammad bin 'Umar bin Husayn 
(d. 606/1209),Mafatih al-Ghayb: 
6 vols. Al-Amiiriyyah, Egypt: 1289/1872. 
8 vols. Published by Ahmad KhulusI, Cairo: 1307/1889. 
Its margin contains the commentary of Abu al-Sa'ud's 
Irshdd al- 'Aql al-Salim. 
32 vols. al-Matba'at al-Bahiyyah al-Misriyyah, 
Egypt: 1353/13 82/1934-1962. 
3. AL-BAIDAWl, Nasir al-Din 'Abdullah bin 'Umar bin 
Muhammad (d. 691/1291), Anwar al-Tanzll: 
7 vols. Fleischer, Leipzig, 1265/1848. 
Second edition with the addition of an index vi + 71pp, 
by Fell, Leipzig, 1295/1878. 
4 vols. Ddr al~Kutub al-'Arabiyyah al-Kubrd, 
1330/1911. 
CACHIA, P.J.E., 'Baidawl on the Fawdtih: A 
translation of his commentary on Alif-Ldm-Mim in Surah 
2 : 1 ' ; Journal of Semitic Studies, 13, 1968, pp. 2 18-3 1. 
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BEESTON, A.F.L. , Baidawi's Commentary on Surah 12 
of the Qur'dn. Text accompanied by an interpretat ive 
render ing and note. Oxford: Clarendon Press , 1963, pp. 98. 
MARGOLIOUTH, D.S., The Commentary of Al-Baiddwi 
on Surah III. Translated and expla ined for the use of 
s tudents of Arabic . London: Luzac , 1894, pp. xiv, 216 
( t rans la t ion of the commentary and the words and phrases 
from Surat Yusuf, excerpts from B a i d a w i ' s Anwar al-Tanzil). 
4. A L - N A S A F l , Abul Barakat 'Abdu l l ah bin Ahmad bin 
Mahmud (d. 710/1310) , Maddrik al-Tanzil wa Haqd'iq al-
Ta 'wil: 
3 vols . Al-Mataba'at al-Amiriyyah, Cai ro: 1939/1962) , 
4 vols . Ddr Ihyd' al-Kutub al-'Arabiyyah ('Isd al-Bdbi 
al-Halabi). Cairo: 1344/1925. 
5. IBN TAYMIYAH, TaqI al-DIn Abu a l - ' A b b a s Ahmad bin 
'Abd al-Hal im (d. 728/1328) , Majmu'at al-Tafsir Sittat 
Suwar, edited by 'Abd a l - 'Samad , Bombay: 1954. 
Tafsir Surah Ikhlds, edited by Badr al-DIn, Cai ro : 1905 
Tafsir Shaykh al-Islam Ibn Taymiyah, edi ted by AL-
A ' Z A M I , Iqbal Ahmad, Malegaon, 1971. 
6. AL-KHAZIN, ' A l a ' u d d i n 'Al l bin M u h a m m a d bin Ibrahim 
(d. 741/1340) Lubdb al-Ta'wiil fi al-Ma'ani al-Tanzil, al-
Taqaddum, Egypt: 1321/1903. 
7. ABU HAYYAN, Abu 'Abdu l l ah Muhammad bin Yusuf bin 
'Al l bin Yusuf (d. 745/1344) , al-Bahr al-Muhit al-Sa'ddah, 
Egypt: 1328/1910. 
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8. A L - N A I S A B U R l l , Nizam al-DIn bin a l -Hasan bin 
Muhammad bins Husayn (d. early 900) , Ghard'ib al-Qur'dn 
wa Raghd'ib al-Furqdn, al-Amiriyyah, Egypt: 1323/1905. 
9. AL-MAHALLI (d. 791/1388) and A L - S U Y U T l (d. 
911/1505) , Tafsir al-Jaldlayn, 2 vols . Ddr Ihyd' al-kutub al-
'Arabiyyah, Cairo: 1342/1924. Makatabah Muhammad 
Mustafa, Cai ro: 1302/1882. Many edi t ions have been 
publ ished from India and Egypt. 
10. AL-SHARBINI , Shams al-DIn Muhammad bin Muhammad 
(d. 977 /1569) , al-Sirdj al-Munir fi al-I'dnat 'aid Ma'rifat 
Ba'ad Ma'dni Kaldm Rabbind al-Hakim al-Khabir, al-
AmTriyyah, Egypt : 1289/1872. 
11. ABU A L - S A ' U D , Muhammad Mustafa (d. 982/1574) , Irshdd 
al-'Aql al-Salim, 5 vols. al-Misriyyah, Egypt : 1347/1928. 
C. Exegesis on Mu'tazilah Thought . 
1. A L - H A M D A N I , 'Abd Jabbar bin Ahmad bin al-Khali l (d. 
415 /1024) . Tanzih al-Qur'dn 'an al-Matd''in, al-Jamdliyah, 
Egypt: 1329 /1911 . 
2. A L - M A R T A D A , Amali a l -Shar i f (d. 436 /1044) , Amdli al~ 
Murtadd Ghurar al-Fawd'id wa Durar al-Qald'id, 2 vols . 
Edited by Abul Fadl Ibrahim, Cairo: 1373/1954. 
al-Sa'ddah, Egypt: 1325/1407. 
3. A L - Z A M A K H S H A R l , Abu al-Qasim Mahmud bin 'Umar bin 
Muhammad a l -Khawar izml (d. 538/1143) , al-Kashshdf 'an 
Haqd'iq al-Tanzil, 4 vols . al-Maktabat al-Tijdriyyah, Cairo: 
1373/1953. Many edi t ions have been publ i shed from India 
and Egypt. 
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D. Jurist ic Exegesis . 
1. AL-JASSAS, Abu Bakr Ahamd bin 'Ali (d. 370 /981) , Ahkdm 
al-Qur'dn, 4 vols. al-Bahiyah al-Misriyyah, Egypt: 
1347/1928. 
2. A L - Q U R T U B l , Abu 'Abdul lah (d. 671 /1272) , al-Jdmi' Li 
Ahkdm al-Qur'dn, 20 vols., Ddr al-Kutub, Egypt: 1935-1945. 
3. KIYA AL-HIRASl , ' Imad al-DIn, Abul Hasan 'Al l bin 
Muhammad bin 'Al l al-Tabari (d. 504/1110) Ahkdm al-
Qur'dn, Ddr al-Kutub al-Misriyyah al-Maktabat al-
Azharriyyah, MS, No . (398) ,7866 . 
4. IBN A L - ' A R A B l , Abu Bakr Muhammad bin 'Abdu l l ah bin 
Muhammad (d. 543/1148) , Ahkdm al-Qur'dn, 2 vols., al-
Sa'ddah, Egypt, 1331/1912. 
5. AL-SABuNI , Muhammad 'Al l , Tafsir Aydt al-Ahkdm, 2 
vols . , Ddr al-Qur'dn al-Karim, Makkah, 1392/1972 
E. Myst ic Exeges is . 
1. A L - T U S T A R l , Abu Sahl bin 'Abdul lah bin Yunus (d. 273 or 
283/886 or 896), Tafsir al-Qur'dn al-'Azim, al-Sa'ddah, 
Egypt: 1326-1908. 
2. A L - G H A Z A L l , Abu Hamid Muhammad bin Muhammad (d. 
505/1111) . Jawdhir al-Qur'dn, Kurdistan: 1329 /1911 . 
3. IBN ' A R A B l , Muhyi al-DIn (638 /1240) , Tafsir al-Qur'dn al-
Karim, edi ted by Mustafa Ghal ib , 2 vo l s . , Ddr al-Andalus, 
Beirut : 1399/1978. 
4. R U Z B A H A N , Abu Muhammad a l -Shiraz i (d. 666/1267) , 
'Ard'is al-Baydn fi Haqd'iq al-Qur'dn, 2 vols . , Hyderabad: 
1315/1897. 
5. A L - N I S A B U R l , Nizam al-DIn a l -Hasan bin Muhammad al-
Qummi (d. 728/1327) , Ghard'ib al-Qur'dn wa Raghd'ib al-
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furqdn, edited by Ibrahim 'Atwah 'Awad, 5 vols, Mustafa al-
Babi al-Halabi, Cairo: 1381-1384/1982-1984. 
F. Shi'l Exegesis. 
1. AL-'ASKARl, Abu Muhammad al-Hasan bin 'All al-Hadl (d. 
260/373), Tafsir al-Hasan al-'Aaskari, Tabrez: 1314/1896. 
2. AL-QUMMI, Abu al-Hasan 'All bin Ibrahim (d. 328/939), 
Tafsir al-Qummi, edited by al-Sayyid al-MusawI al-Jaza'irl, 
2 vols., Matba'at al-Najaf, Najaf: 1386/1967. 
3. AL-TABARSI, Abu 'All al-Fadl bin al-Hasan bin al-Fadl (d. 
538/1143), Majma' al-Baydn Li 'Ulum al-Qur'dn, Tehran: 
1314/1896. 12 vols., Ddr Maktabat al-Haydt, Beirut: 
1380/1961. 
4. AL-KASHI, Mulla Muhsin Muhammad bin al-Shah Mahmud 
(d. around 1100/1658), al-Sdfi fi Tafsir al-Qur'dn al-Karim, 
published in Persia, 1249/1833. 
5. A L - T A B A T A B A ' I , Sayyid Muhammad Husayn (d. 
1402/1981), al-Mizdn fi Tafsir al-Qur'dn, 20 vols., 
Mu'assasat al-A'lam lil Matbu'dt, Beirut: 1393-1394/1973-
1974. 
G. Modern Exegesis. 
1. AL-ALUSI, Sayyid Mahmud (d. 1270/1353), Rdh al-Ma'dni, 
9 vols, Iddrah al-Tabd'dt al-Muniriyyah, Egypt: (n.d.) 
9 vols., Matba'at Bulaq, 1301-1310/1883-1892. 
Edited by AL-NAJJAR, MUHAMMAD Zuhrl, 
Mu'assasat al-Halabi, 1383/1964. 
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2. DARUZAH, Muhammad ' I zzah (d. 1305/1888) , al-Tafslr al-
Hadith: al-Suwar Murattabah Hash al-Nuzul, 12 vols . , 'Isd 
al-Babi al-Halabi, Cairo: 1381-1383/1962-1964 . 
3. KHAN, Siddlq Hassan (d. 1307/1889) , Fath al-Baydn fi 
Maqdsid al-Qur'dn, 10 vols . , al-'Asimah, Ca i ro : (n .d . ) . 
4. ' A B D U H , al-Shaykh Muhammad (d. 1323/1927) , Tafsir Juz' 
'Amm, Matba'at Misr, Cairo: 1341/1896. 
5. RIDA, al-Sayyid Muhammad Rashid (d. 1346/1927) , Tafsir 
al-Qur'dn al-Haklm known as Tafsir al-Mandr, 12 vols . , 
( incomple te) , Ddr al-Ma'rifah, Egypt: 2nd edi t ion , (n .d . ) . 
4th edi t ion, 12 vols . , Ddr al-Mandr, Egypt : 1373/1954/ 
6. A L - T A N T A W l , al-Shaykh Jawhar l (d. 1358/1940) , al-
Jawdhir fi Tafsir al-Qur'dn al-Hakim, 26 vo ls . , Matba'at, 
Mustafa Halabi, Cairo: 1340-51/1921-32) . 
7. A L - S A ' D l , 'Abd al -Rahman b in 'Nas i r (d. 1376/1956) , Tafsir 
al-Karim al-Rahmdn fi Tafsir Kaldm al-Manndn, 1 vols . , 
edi ted by AL-NAJJAR, Muhammad Zuhr l , Riyadh: 
1404/1983. 
8. A L - M A R A G H l , Muhammad Mustafa (d. 1365/1945) , Tafsir 
al-Mardghl, 3 r edi t ion, 30 vols . , Mustafa al-Bdbl al-Halabi, 
Cairo: 1380/1960. 
9. QUTB, Sayyid (d. 1380/1966), FI Zildl al-Qur'dn, 5 vols . , 
4th edi t ion, Ddr al-'Arabiyyah, Beirut : (n.d) 
5 vols . , Dar al-Shardq, Beirut: 1394/1974. 
In the Shade of the Qur'dn, vol . 30, t ranslated in 
English by SALAHl , M.A. and S H A M l S , A.A, London: 
(n .d) . 
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10. WAJDl , Muhammad Farld, al-Mushaf al-Mufassar, Matdbi' 
al-Sha'b, Cai ro: 1377/1957. 
11. A L - Q A S I M l , Muhammad Jamal al-DIn, Tafsir al-Qdsimi 
known as Mahdsin al-Ta'wil, 17 vols . , 2nd edi t ion, LIsd al-
Bdbi al-Halabi, Cai ro: 1395/1957. 
12. HJAZI, Muahmmad Mahmud, al- Tafsir al-Wddih, 3 vols . , 
Ddr al-Tafsir HI Tiba'at wa al-Nashr, al-Zaqdziq, Egypt: 
1397-1400/1977-1980 . 
13. A L - S A B O N I , Muhammad 'Al l , Safwat al-Tafdsir, 3 vols . , 
Ddr al-Qur'dn, Beirut : 1402/1981. 
H. Usui al-Tafsir, Principles of Tafsir. 
1. A L - A S F A H A N I , Al-Raghib Abu a l -Qas im Husayn bin 
Muhammad bin Muhammad (d. 508/1108) , Muqaddimat al-
Tafsir, Ca i ro : 1329/1911. 
2. IBN AL-JAWZl , Abu al-Faraj 'Abd a l -Rahman bin 'Al l (d. 
597/1201) , Zdd al-Masir fi 'Uliim al-Tafsir, Beirut : 
1385/1965. 
3. IBN T A Y M I Y Y A H , Taqi al-DIn Abu a l - ' A b b a s Ahamd bin 
'Abd al-Hal im (d. 728/1328) , Muqaddimah fi Usui al-Tafsir, 
edited by ZARZUR 'Adnan , Ddr al-Qur'dn al-karim, 
Kuwait : 1391/1971. 
4. A L - Z A R K A S H l , Badr al-DIn Muhammad bin 'Abdul lah (d. 
794/1391) , al-Burhdn fi 'Ulum al-Qur'dn, edi ted by ABU 
AL-FADL, Ibrahim, 4 vols . , Ddr al-Ma'rifah, Beirut: 
1391/1972. 
5. A L - S U Y U T i , Jalal al-DIn 'Abd a l -Rahman bin Abl Bakr (d. 
911 /1545) , al-Itqdn fi 'Ulum al-Qur'dn, 2 vols . , Ddr al-Fikr, 
Beirut: (n.d) 
6. DIHLAVl , Shah Wall Allah (d. 1176/1762) , al-Fauz al-
Kabir, Ca i ro : (1346/1927) . 
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7. AL-SHAWKANI, Muhammad bin 'All bin Muahmmad (d. 
1250/1972). Fath al-Qadir Jdmi' Baydn Fannay al-Riwdyah 
wa al-Dirdyah fi 'Ilm al-Tafsir, 3rd edition, 5 vols., Ddr al-
Fikr, Beirut: 1393/1973. 
(With due acknowledgements of Muhammad Ibrahim H. I. Surty, 
The Muslim World Book Review, 7, no. 4, 1987.) 
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A Guide to English Translations of the 
Qur'an 
The translation of any text, however faithful and elegant, is 
at best only an approximation of the meaning of the original. In 
the case of the Qur'an, a translation does not and cannot serve as a 
substitute for the word of God. In light of this, I should like to 
make a few points at the outset that will help allay some common 
misconceptions about Qur'an translation. 
A Qur'an translation is not synonymous with tafsfr (exegesis, 
commentary), an independent, rich and well-developed discipline 
of Qur'anic studies. The elaborate usul al-tafsir (principles of 
exegesis, hermeneutics), practiced to varying degrees by 
mufassirun (commentators) throughout the ages, cannot in fact be 
brought to bear in an evaluation of English translations as these 
are not, and mostly do not claim to be, tafsirs. 
The earliest instances of a Qur'an translation dates from shortly 
after the death of the Prophet Muhammad (s). Salman Farsi 
produced a Persian translation of Surah al-Fatihah at the request 
of Persian-Speaking Muslims who wished to use it in their ritual 
Prayers until they had learned sufficient Arabic to recite the 
original. This gave rise to two important questions: is it 
permissible - and indeed, possible - to translates the Qur'an? Is it 
proper to use a translated version for ritual purposes? 
The first question is, of course, relevant to the topic at hand. It is 
linked also to the larger issue of the universality and inimitability 
(I'jaz) of the Qur'an. Little wonder, then, that it has provoked a 
very lively debate, unresolved to this day. While it is undoubtedly 
true that the Qur'an can best be grasped only in its original 
Arabic, and that Muslims should make every effort to learn 
Arabic, it is not possible to turn a blind eye to the ground reality: 
that since the very earliest days of Islam there have been, and 
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continue to be, millions of non-Arabic-speaking Muslims and this 
number is on the increase. There is, additionally, a large potential 
non-Muslim readership. That readership includes those with a 
spiritual interest in Islam. A translation for da'wah purposes 
(propagation and re-education) thus becomes indispensable too. 
In Surah Al Imran (3/92), the Children of Israel are asked to bring 
the Tawr'at (Torah) and read from it in order for the Prophet to 
pronounce on a case of adultery referred to him for settlement. 
The Prophet accordingly asks them to inform him of the Torah's 
ruling. As a result of this incident, the scholar of Hadith 
(traditions of the Prophet), Imam Bukhari even has a chapter on 
the permissibility of translating the Torah and other scriptures into 
Arabic. The same issue is raised by the Prophet 's letter to the 
Byzantine Emperor Heraclius - and indeed other foreign rulers-in 
which he includes a Qur'anic verse (3/63) which he obviously 
knows will be translated into Greek. 
And yet, it is hard to reconcile the need and desirability of a 
Qur'an translation on the one hand, with its inimitability on the 
other. One might speak of 'translating the untranslatable". And 
there is always the serious danger of an unscrupulous translator 
interpolating his own views and passing them off as authentic to 
unsuspecting readers. This point is especially pertinent in the case 
of a fairly large number of Qur'an translations by Christian 
missionaries, early Orientalists and certain sectarian groups. 
Indeed, the subjectivity of any translator is always an issue. 
As regards the need for a translation, there is still certain 
ambivalence among Muslims. How does one balance a 
translation's value as a source of information and guidance on the 
one hand, and its potential to lead people astray through 
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interpolation of extra - Qur'anic material, misinterpretation, bias, 
and outright mistranslation on the other? . The need for such 
balance reference may be made to what was at one time the most 
popular- at any rate the most widely available - translation, the 
Penguin edition by N.J.Dawood {#50}. Not only did Dawood 
distort the meaning and message of the Qur'an, but he unabashedly 
tampered with the received surah order. He also makes 
disparaging remarks about the Prophet. The same holds true, 
incidentally, for several blatantly sectarian and partisan 
translations. 
Another significant and paradoxical point about English 
translations of the Qur'an is the nature of their genesis. Muslims 
took up this activity as a response to the Christian missionary and 
Orientalist offensive that prejudiced the public against the Qur'an, 
the Prophet, and Is lam/ But, if this activity started out as a 
defensive move, it is now a positive enterprise yielding rewarding 
translations- as the catalogue below attempts to show. 
The translations are divided into 3 groups: I. By Muslims, II. By 
Qadiyanis, III. By other non-Muslims. Within each section, the 
order is chronological. Only complete translations are discussed. 
In all cases, the title and publication date are those of the first 
edition. The number of editions is often, of necessity, only an 
indication. 
1. By Muslims 
{1. 1862-68 (Dacca) S.M.ABDUL HAMID. The divine Qur'an. It 
contains the Arabic text with a very lucid translation and 
short explanatory notes... 3 edns.} 
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{2. 1899 (Sialkot) Anonymous. The Koran (Translated into 
English by a Muhammedan Graduate). 1 edn — Eds} 
This volumes includes translations into Persian and Urdu—Eds} 
3. 1905 (Patiala/Karnal) Mohamad Abdul Hakim KHAN. The 
Holy Qur'an.. .All fictitious romance, questionable history 
and disputed theories have been avoided...2 edns 
Khan was a physician with little knowledge of Islam. This 
undermines the value of his work. He was, moreover, initially 
drawn to Qadiyanism, which he later rejected. This effort is more 
of a rejoinder to then - strong missionary attacks on Islam than a 
standard translation. It is also often literal and contains only scant 
notes. 
4. 1911-12 (Allahabad) Mirza ABU'L FADL. The Qur'dn 
Arabic text and English Translation. 4 edns 
In this translation, frequent references to the Bible are intended to 
demonstrate the superiority of the Qur'an and to refute the 
Charges leveled by missionaries. Fortunately, this is done in a 
convincing and scholarly manner. 
5. 1916 (Delhi) Mirza Hairat DIHLAVI (ed). The Kor'dn: 
prepared by various Oriental Learned Scholars. 2 edns 
Though intended as "a complete and exhaustive reply to the 
manifold criticisms of the Koran by various Christian authors such 
as Drs Sale, Rodwell, Palmer and Sir W. Muir", this translation 
hardly delivers. Also, the verse numbering is unconventional— 
divided into parts instead of surahs—and the English is far from 
satisfactory. 
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6. 1930 (London) Mohammed Marmaduke William 
PICKTHALL. The meaning of the glorious Kor 'an.27 edns 
One of the most popular translations, which has lost much of its 
appeal because of its archaic language and paucity of explanatory 
notes. It is a testament to the commitment of an English man of 
letters who embraced Islam and dedicated his life to it. 
Notwithstanding the appearance of A.H.Ansari, Corrections of 
Errors in Pickthall 's Translation of the Glorious Koran (Karachi, 
nd.) listing 248 mostly minor errors, it is widely used for its 
faithfulness to the original. But all in all, it is not very helpful for 
the uninitiated reader. 
7. 1934-37 (Lahore) Abdullah YUSUF ALL The Holy Qur'an: 
An interpretation in English. 40. edns. 
Another highly popular translation, of which two recent one-
volume editions have appeared. It originally appeared in 30 parts, 
then in 2 volumes. Lucid and readable paraphrasing and renderings 
in idiomatic language with copious notes demonstrate Yusuf Ali 's 
wide-ranging scholarship. But his apologetic, pseudo-rationalistic, 
and Sufi interpretations vitiate an otherwise excellent work. Even 
the Sanitized 'revised' versions are not all together free of some 
of his unconventional views. 
{8. 1935 (?) (Simla) S.M.A.JAFRI. Al-Qur'dn... English 
interpretation with Arabic text, and brief explanatory 
notes... 1 edn—Eds} 
9. 1941-57 (Lahore) Abdul Majid DARYABADI. The Holy 
Qur'an... with lexical, grammatical, historical, geographical 
and eschatological comments... 4 edns. 
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An excellent though largely unacknowledged translation. Free 
from apologia, it sets forth the traditional Islamic position 
convincingly and refutes Orientlist /missionary charges. It 
contains useful though not always exhaustive notes on historical 
and geographical allusions in the Qur'an and insightful 
observations about comparative religion. It meets the needs of 
western-educated readers, Muslims and non-Muslims alike. Its 
weaknesses include scant information about the circumstantial 
setting of surahs (asbdb al-nuzul) and too-literal renderings. 
10. 1962 (Lahore) Ali Ahmad Khan JULUNDHRI, Translation of 
the Glorious Holy Qur'an. 3. edns. 
A slight work, betraying the biases of the group known as the 
Barelvi School. Though it claims to be the first "true and Easy 
translation ... in centuries," it is marred by numerous 
mistranslations and often stretches the meaning of certain verses 
to support a sectarian position. A lengthy Appendix is attached, 
dealing with a variety of topics most of which are not at all related 
to the Qur'an, for instance an abusive account of the Saudi rulers. 
11. 1964 (Karachi) S.V. Mir Ahmad Ali. The Holy Qur'an with 
English Translation and Commentary according to the 
version of the Holy Ahlul Bait. With special notes from 
Ayatullah Agha Haji Mirza Mahdi Pooya Yazdi. 4 edns. 
This translation tries to vindicate, with Qur'anic authority, the 
soundness and legitimacy of certain shi'a belief, such as the 
Imamate, mut'ah (temporarily contracted marriage), the 
nomination of 'Ali as the Prophet 's successor, taqiyah 
(concealment of faith in unfavorable circumstances ), mourning in 
the month of Muharram, and ritual cursing of Umayyad and 
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'Abbasid rulers. It also refutes the charge that the shi'ah believe 
in Sunnis lahrif (tampering) of the Qur'an. 
12. 1964 (Mecca) Muhammad AS AD. The Message of the 
Qur 'an. 2 edns 
Though idiomatic and by an illustrious new Muslim, this 
translation is marred by a departure from traditional Muslim views 
on several issues, including miracles and the theory of abrogation. 
Asad also appears to be swayed by pseudo-rationalism when 
explaining the nature of many Quranic assertions. The Gibraltar 
edition (1980) is the most widely available. 
13. 1966 (Lahore) Tariq ABDUR RAHMAN and Ziauddin 
GILANI. The Holy Qur'an: Rendered into English. 1 edn 
Although this translation represents traditionally accepted 
meanings, it contains few explanatory notes and its language and 
style leave much to be desired. 
14. 1967 (Lahore) Sayyid Abul Ala MAWDUDI. The Meaning of 
the Qur 'an. 1 5 edns 
This is the English version of Mawdudi's interpretive rendering of 
the Qur'an and commentary, which originally appeared in Urdu 
under the title Tafhim al-Qur'dn. In provides exhaustive notes on 
the circumstantial settings (asbab al-nuzul ) and the themes of 
each surah, seeks to bring out the Islamic worldview, and presents 
the Qur'an as essentially a book of guidance. It stands out also as 
a stout rejoinder to secularist and modernist attacks on Islam. 
Mawdudi has, however, been accused of passing off his own 
political vision as the message of the Qur'an itself. This particular 
English translation suffers from numerous defects: weak language, 
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lack of citations, and bad page layout. This is why an on-going 
new translation is being undertaken by the Islamic Foundation, 
Leicester (1988-). 
15. 1968 (New York) M.H.SHAKIR.10 Holy Qur'dn. 4 edns 
This is a regrettable instance of blatant plagiarism in a pursuit as 
noble as the translation of the Qur'an. It lifts material verbatim 
from Muhammad Ali 's 1917 translation (#35). Although it has no 
notes, its Subject Index reveals shi'ah concerns by cataloguing 
topics such as the Imamate, the martyrdom of Husayn, 'ismah 
(infallibility of the Imam) and so on according to verse number. 
This mistakenly leads one to believe that the Qur'an makes 
categoric statements about these issues. 
16. 1969 (Hyderabad) Syed Abdul LATIF. Al-Qur'dn: Rendered 
into English. 1 edn 
Devoid of notes and Arabic text, this translation does not much 
advance one's understanding of the Qur'an. Latif also rendered 
into English Abul Kalam Azad's incompete Urdu translation and 
commentary, the Tarjuman al-Qur'an. 
{17. 1974 (Karachi) Athar HUSSAIN. The Message of the 
Qur 'an. 1 edn} 
18. 1974 (Rutland/ Tokyo) Hashim AMIR ALL The message of 
the Qur'an presented in perspective. 1 edn 
To bring into focus the thematic unity of the Qur 'an, Amir Ali 
devises an unconventional surah order, rearranging them into 5 
sections, which he calls 'Books ' : 1. The Portal, al-Fatihah, 2. The 
Enlightenment, al-Ruh, (the 18 earliest Meccan surahs) 3. The 
Guidance, al-Huda (36 early Meccan surahs) 4. The Book, al 
432 
Appendix-II 
Kitab (36 Meccan surahs), 5. The Balance, al-Mizan (24 Medines 
surahs). He also experiments with a new ruku (subsection) 
arrangement, dividing the text into 600 of them instead of the 
usual 558, each representing, in his view, a particular perspective. 
In so doing, Ali fails to take cognizance of the fact that many 
Qur'an scholars have effectively brought home the thematic unity 
of the Qur'an without distributing, in the least, either the received 
surah order or the ruku divisions. This being said, the level of 
translation is fairly good. 
19. 1974 (Ankara) Taqui-ud-Din AL-HILALI and Muhammad 
Muhsin KHAN. 
Holy Quran. 3 edns 
An English summary of ibn Kathir 's celebrated tafsir, 
supplemented by the comments of classical authorities, and 
relevant hadlths. The recent new version (1993) is a welcome 
improvement adding many useful notes culled from primary 
sources, elucidating a number of recurring Qur'anic terms and 
concepts, and inserting explanatory parenthetical phrases. Some 
minor mistakes excepted, it is a noteworthy translation. 
20. 1979 (London) Mohammad Mofassir AHMAD. The Kor'an: al-
Kor'dn-ul-Mufassir. 1 edn 
Ahmad inexplicably interpolates his explanatory notes into the 
body of the translated text and grossly misinterprets many Quranic 
terms and concepts. For example, he defines al-ghdyb as "the 
consequences of one's deeds." An unreliable work overall. 
21. 1980 (Beirut) Mahmud Y.ZAYID. The Qur'an: An English 
Translation of the Meaning of the Qur'an. 1 edn 
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Notwithstanding the claim of being a thoroughly checked and 
revised translation, this is essentially a rehash of N.J. Dawood's 
earlier work (# 50), even repeating the mistakes. Moreover, it does 
not draw a distinction between sunni and shi'ah beliefs and 
practices. 
22. 1981 (Elmhurst) Shaikh Muhammad SARWAR. The Holy 
Qur'an: Arabic Text and English Translation. 1 edn 
This is an attempt to present the message of the Qur'an in readable 
English but without explanatory notes. It does not represent an 
improvement on earlier translations. 
23. 1983 (Tehran) Syed Muhammad Husain AL-TABATABAI. 
Al-Mizan. 1 edn 
A translation into English of a shi'ah Persian translation by Saeed 
Akhtar Rizvi. It stoutly defends shi'ah beliefs, mut'ah and vildyat 
for instance, and uses the formulaic curse against the Umayyad 
rulers throughout. It also contains an appendix on the Twelve 
Imams. 
24. 1984 (Karachi) Ahmad ALL Al-Qur'an: A Contemporary 
Translation. 3 edns 
Like Asad (#12), Ali, a noted writer, rejects miracles. Guilty of 
serious instances of mistranslation and apologia, this translation is 
brazenly apologetic and erroneous. Indeed, it compounds the 
1 T 
mistakes of Asad and Muhammad Ali (#35). 
25. 1985 (Rutland) T.B.IRVING. The Qur 'an: The First 
American Version. 2 edns.'4 
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A translation by a new Muslim. The first edition was strongly 
criticized for its curious title and for Irving's inadequate grasp of 
Qur'anic idiom. The slightly revised edition (1992) amends the 
title but still suffers from mistakes arising from Irving's 
misunderstandings. 
26. nd (Lahore) H. FATMI. Holy Qur'an. 1 edn 
The English version of Ahamd Raza Khan Barelvi 's Urdu 
translation and commentary of the Qur'an. It has a predictably 
strong sectarian bias. 
27. 1986 (London) M.M.KHATIB. The Bounteous Qur'an. 40 
edns 
Free from the obtrusion of unorthodox views in the explanatory 
notes, this stands out as a generally faithful translation though it 
does exhibit some faults of omission and the use of hackneyed 
expressions. It draws on standard Islamic writings when 
elaborating meaning and message. 
28. 1987 (Mauritius) Houssein NAHABOO. The Holy Qur'an: 
The Arabic Text and its translation in the English Language. 
1 edn 
Nahaboo, who earlier translated the Qur'an into Mauritian Greole, 
embarked upon his English translation "in order to serve the needs 
of the ordinary (English) readers in an easily readable language, 
with just enough notes to understand the text". A serious flaw in 
his work, however, is his heavy reliance on Yusuf Ali (#7). As a 
result, it is more of a simplified version of Yusuf Ali than a new 
independent translation. The explanatory notes are brief in their 
extent and too limited in their range and coverage.17 
435 
Appendix-II 
29. 1988 (Karachi) Shah Faridul HAQUE. The Holy Qur'an: An 
English Translation from "Kanzul Imari". 1 edn 
This represents an addition to the growing body of translations 
into English based on renderings originally into another language. 
This English version of the Urdu Kanzul Iman (1910) by Shah 
Ahmad Raza Khan Barelvi, it displays the sectarian bias of the 
Barelvis. The level of the English is pitiably low, and the work is 
marred by numerous typographical errors. 
30. 1991 (Leicester) Q. ARAFAT. The Qur'an: The Conclusive 
word of God. 1 edn 
This translation is disfigured by numerous errors and Arafat's firm 
beliefs that scientific theories of the day are to be uncovered in 
the Qur an. 
31. 1991 (Karachi) {M. HASAN and} S. Ahamd USMANI. The 
Noble Qur'an: Tafsir-e-Usmdni, presented in English by 
Mohammad Ashfaq Ahmad. 1 edn 
This English version of the Urdu translation and commentary by a 
leading sub-continental Islamic scholar represents the Deobandi 
School. It draws heavily on classical works for elucidation of the 
Qur'anic messages. An acceptable translation, it nonetheless 
stands in need of some updating. 
32. 1991(London) Ahmad and Dina ZIDAN. Translation of the 
Glorious Qur'an. 1 edn 
This is another regrettable instance of plagiarism. It is almost a 
copy of Yusuf Ali 's 1934 translation (#7).20 In the absence of 
notes, little can be said about its other merits or demerits. 
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33. 1992 (Istanbul) Ali OZEK ct al. The Holy Qur'an with 
English Translation. 1 edn 
Undertaken by a committee of 4 Turkish academics, this new 
translation is more important as a living testimony to turkey's 
renewed commitment to Islam than as a valuable translation. It 
relies heavily on Pickthall 's 1930 effort (#6).21 
34. nd (Hyderabad) Abu Muhammad MUSLIH. The instructive 
translation of the Holy Qur'an. 1 edn 
II. By Qadiyanis 
35. 1917 (Woking) Muhammad ALI. The Holy Qur 'an. 10 edns 
Supplemented with copies notes, this translation betrays Ali's 
Qadiyani beliefs. It twists the Qur'anic statements about the 
promised Messiah (al-Mehdi) and Prophet Muhammad as the Seal 
of the Prophets ( Khatm al-anbiya). Swayed by peudo-rationalism, 
Ali denies the occurrence of miracles: the springs gushing forth as 
Prophet Musa struck his rod (2/60) for instance; or Abraha's army 
being routed by the birds (105/3). Ali 's English is also far from 
satisfactory. 
36. 1928 (Singapore) Ghulam SARWAR. The Holy Qur'an. 9 
edns 
In view of the paucity of information about Sarwer, and the 
absence of tendentious notes accompanying his translations, it is 
difficult to establish with certainty whether Sarwer was in fact 
Qadiyani. His glowing tribute to the Qadiyani translator 
Muhammad Ali does however argue for it.22 A valuable element in 
this early translation, however, is its insightful critique of then 
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existing translations, in particular those of Sale (#44) and Palmer 
(#47). 
{37. 1947-63 (Rabwah). The Holy Qur'dn, the English translation 
and commentary. 13 edns 
A translation published "under the auspices of Hadrat Mirza 
Bahir-ud-Din Mahmud Ahmad, by the Sadr Anjuman Ahmadiyya. 
See #41 below.} 
38. 1955 (Rabwah) Sher ALL The Holy Qur'an. 13 edns 
An authorized Qadiyani translation. In addition to incorporating 
Muhammad Ali 's (#35) faults of mistranslation and 
misinterpretation, Sher Ali interpolates many of his views in order 
to elicit approval for Qadiyani beliefs. 
39. 1960 (Aminabad) Peer SALAHUD-DIN. The wonderful 
Koran. 2 edns 
Another Qadiyani version without much to commend it. 
40. 1969 (Rabwah) Malik Ghulam FARID (ed). The Holy 
Qur'an: English Translation and Commentary. 2 edns 
A new English version of the Urdu original by the Qadiyani chief 
of the day (see #37 above). Published "under the auspices of 
Hadrat Mirza Nasir Ahmad, the Third Successor of the Promised 
Messiah and Head of the Ahmadiyyah Movement in Islam." 
Understandably, it presents Qadiyani dogma as the message of the 
Qur'an itself. 
41. 1971 (London) Muhammad Aafrullah Khan. The Qur'an; 
Qur'an Majid. 4 edns 
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A notable Qadiyani translation by a distinguished public figure of 
the day. It is vitiated by numerous inexplicable liberties with the 
Quranic text. Like other translators of his ilk, Khan does not 
recognize the Prophet as the Last Messenger. 
III. By Other Non-Muslims 
42. 1649 (London) Alexander ROSS. The Alcoran of Mahomet, 
Translated out of Arabique into French; by the Sieur Du 
Ryer, Lord of Lalezair, and Resident for the king of France, 
at Alexandria. And newly Englished, for the satisfaction of 
all that desire to Look into the Turkish vanities. 8 edns 
This is the very first English translation. It is based on the first 
French translation (1647). It is a very crude specimen of the 
Orientalist/Missionary School. In his prefatory note, Ross warns 
the Christian readers against. "The enemy {Islam}". Appended to 
the work is an "admonition" warning than to the dangers in 
reading the Qur'an. Regarding the quality of the translation, the 
opinion of noted anti-Muslim missionary is illuminating: "Ross 
was utterly unacquainted with Arabic, and was not a thorough 
scholar; therefore his translation is faulty in the extreme." 
43. 1734 (London) George SALE. The Koran. 123 edns 
The most widely circulated English translation in the west, of 
which the latest edition appeared in 1975. It contains an 
exhaustive and well-known 'preliminary Discourse' on the 
essentials of Islam, but from a predictably Orientalist/missionary 
perspective. For instance, in his preface Sale suggests rules for 
"the conversion of Mohammadans", and he interprets the 
piecemeal revelation of the Quran as a "contrivance". The 
rendering is littered with errors of omission and mistranslation. 
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For example, the recurrent address, ya ayyuha al-nas is translated 
" 0 people of Mecca"; khalifah as "Substituted"; and al-ghayb as 
"secret History". Moreover, parts of several verses are left 
untranslated, 3/98 for instance. 
{44. 1882-86 (London/Boston) E.M.WHERRY. A comprehensive 
commentary on the Qur'an, comprising Sale's translation... 6 
edns 
This 4-volume work is based on the 1844 edition of Sale (#44). 
The 1921 reprint was re-issued in 1973 (Osnabruck).} 
45. 1861 (London) J.M.RODWELL. The Koran. 33 edns 
Rodwell questions received surah order, devising a new one 
purportedly based on chronology. He speaks of the prophet as the 
Qur 'an's crafty author; insists on Jewish, Christian and 
Zoroastrian sources of the Qru'an; instructs missionaries on how 
to carry out their work among Muslims; and brands the Prophet a 
victim of "self-deception, a catapletic subject from his early 
youth... liable to morbid and fantastic hallucinations". This effort 
is guilty of serious mistranslation of several phrases, e,g. fa-salli 
li-rabbika wa 'nhar is rendered "pray therefore the Lord and slay 
the victims" (al-Kawthar 108/2). It also offers a bizarre rationale 
for the Quranic expression abd, viz. that since it was slaves who 
embraced Islam, this form of address was appropriate. 
46. 1880 (Oxford) E.H. PALMER. The Qur'an. 15 edns 
Palmer, a Cambridge scholar, produced this translation for F.Max 
Muller's 'sacred Books of the East' Series. Nykl discovered as 
many as 70 inexplicable mistakes of omission, deletion and 
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mistranslation. To cite but one example, rabbika is rendered 
"their Lord". 
47. 1937-39 (Edinburgh) Richard BELL. The Qur'an. Translated 
with a critical re-arrangement of the surahs. 5 edns 
Aside from reiterating the position that the prophet was the author 
of the Qur'an, Bell insists that he wrote it with his own hand. 
Dismissing the traditional surah and ayah arrangement, he devises 
a new one and claims to have discovered " alterations, 
substitutions, and derangements" in the text. For him, 2/209 is a 
later addition; 2/206-208 are unconnected scraps which have by 
mistake found their way into the text; and 2/210 is originally the 
continuation of 2/205. Almost every page reveals the fruits of his 
"research". 
48. 1955 (London). A.J.ARBERRY. The Koran Interpreted. 14 
edns. 
This translation is bereft of explanatory notes or background 
information. By a distinguished Orientalist, it is free of diatribe 
against Islam and the Prophet, and acknowledges the miraculous 
TO 
power and appeal of the Qur'an. Notwithstanding Arberry's 
impeccable credentials, his translation exhibits some curious 
errors. Al-Nabiy al-ummi is translated as "the prophet of the 
common folk" for instance; and amr bi'l-ma'ruf wa nahi an al-
munkar as "bidding honour and forbidding dishonour". 
49. 1956 (Harmondsworth) N.J.DAWOOD. The Koran. 13 edns. 
Dawood emphasizes the influence of Christian and Judaic sources 
on the prophet and also adopts a chronological ordering of surahs. 
His Jewish faith occasions harsh criticism of the prophet for his 
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treatment of the Jews in Medina, which he calls atrocities. Serious 
instances of mistranslation undermine the work, such as "children 
of Allah" for bani Adam (al-A'raf 7/31), and "idolatry is worse 
than carnage" for wa 'l-fitnatu ashaddu min al-qall (al-Baqarah 
2/191). The recently revised edition (1991) regrettably retains 
almost all the original mistakes. Its two redeeming features are 
facing Arabic (in some printings), and restored surah order. 
50. n.d. (Shillong, India) Khadim Rahman Nuri, the Running 
Commentary of the Holy Quran. 2 edns 
Although Nuri speaks highly in his Introduction of the Qadyani 
translation by Muhammad Ali, his work of which the first edition 
came out in 1964 is free form Qadyani proclivity. It is a too literal 
translation which does not advance one's understanding of the 
Qur'an. Is comprehensive Index of the Quranic subjects running 
into more than one hundred pages, is perhaps its only redeeming 
feature.31 
51. 1993 (Pune, India). M.A.K.Pathan, The Meaning of the 
Qur'an. 1 edn 
Seeks to present a garbled meaning and message of the Qur'an. 
Contains scathing dismissive comments about the companions. 
Hadith and Sirah. Offers an unreliable and whimsical rendering of 
the Qur'an, abounding in his interpolations.32 
52. 1995 (Reading, UK). Majid Fakhry, The Qur 'an: A Modern 
English Version. 1 edn. 
Marred by instances of unpardonable omission of the translation of 
Qur'anic verses or parts thereof and the use of such obnoxious 
terms as Apostle and shrine for the Prophet (peace and blessings 
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be upon him) and the ka'ba respectively. Contains scant notes 
which is not a helpful feature for uninitiated readers of the 
Qur'an. The few notes appended to the work tend to spawn the 
errors and lapses of earlier translators. 
53. 1996 (Beltsville, USA) M.M.Pickthall, The Meaning of the 
Glorious Quran Revised and Edited in Modern Standard 
English by Arafat K.El-Ashi. 1 edn. 
The editor succeeds largely in offering a simple, highly readable 
of Pickthal's original version published in 1930. Corrects also 
some minor mistakes which had crept into the original. A 
remarkable piece of editorial assiduity and of a genuine concern 
for conveying the meaning and message of the Quran in a somple 
yet attractive manner. 
54. 1997 (Isfahan, Iran). Sayyid Abbas Sadr-Ameli. An 
Enlightening Commentary into the Light of the Holy Qur'an. 
1 edn. 
A representative work of sectarianism in its approach to the 
Qur'an in that this work was conceived and executed in response 
to the "Shiah believers' request for a clear, concise English 
tafsir." Betrays also the translator's poor acquaintance with 
35 
English grammar and usage. 
55. 1997 (Richmond,UK). M. Baqir Behbudi. The Qur'an: A 
New Interpretation Edited and Translated by Colin Turner. 1 
edn. 
Another English translation by a shia scholar who unreservedly 
expresses in this work his narrow and unsubstantiated sectarian 
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views. Seeks to discredit the Prophet's companions. Shows scant 
-5/: 
regard for the norms and principles of tafsir. 
56. 1997 (Surrey, UK). Late Maulwi Sher Ali, The Holy Qur'an: 
Arabic Text and English Translation. 1 edn 
A posthumously revised edition of the Qadyani translator's work 
which appeared first in 1995. Contains some alternative 
translations and exegetical notes along side Sher Ali 's original 
version, which is very confusing for readers as to which of the two 
is to be taken as he correct one. Unabashedly asserts the peculiar 
Qadiyani stance on the finality of Prophet Muhammad (peace and 
blessings be upon him) as the last Messenger and Prophet Jesus's 
crucification. Dismisses the miracles stated in the Qur'an as 
37 
symbolic representations. 
57. 1999 (London) Abdulhaqq Bewley and Aisha Bewley, The 
Noble Qur'an: A New Rendering of Its Meaning into 
English, ledn. 
Carried by a new Muslim couple under the guidance of their 
spiritual mentor Shaikh Abulqadir Sufi. Devoid of the Quranic text 
and explanatory notes and abounding in the use of awkward and 
incomprehensible, this work does not have anything to recommend 
itself to the English-speaking reading public who need a faithful 
translation with helpful notes in chaste English. 
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ENDNOTES 
1 [For an accessible English collection of tafsirs, see M. 
Ayoub, The Qur'an and its Interpreters, vol I -11 (Albany, 
1984,1992). A third volume is in preparation-Eds]. 
2 {The world Assembly of Muslim Youth is undertaken such a 
translation. M. Al-Johani (WAMY) and W. Peachy ( King 
Saud University) are collaborating on the project - Eds}. 
3 {On this, see F.V. Greifenhagen, 'Traduttore Traditore: An 
Analysis of the History of English Translations of the 
Qur 'an ' , Islam & Christian-Muslim Relations 3/2, pp 274-
91- Eds}. 
4 {Three significant bibliographies of English translations are: 
(i) I. Binark and H.Eren, World Bibliography of translations 
of the meanings of the Holy Qur'an. Printed Translations 
1515-1980. (Istanbul, 1986); (ii) J.D. Pearson, 'Bibliography 
of Translations of the Qur'an into European Language', in 
Arabic literature to the end of the Ummayyad period, ed. A. 
Beeston et al ( Cambridge, 1983); (iii) M. Hamidullah, Liste 
des traductions du coran ( paris, 1980). Y.K.Blainkinship is 
also preparing a general bibliography of English translations 
of Islamic material-Eds}. 
5 {This taxonomy is not unique to Kidwai. Pearson divides his 
catalogue into versions by Christians, by Muslims, and by 
Ahmadis- Eds}. 
6 See for instance (i) Majlisul-Ulama of South Africa, A 
Discussion of the Errors ofYusufAli ( Transvaal, nd); (ii) Q. 
Arafat, Incorrect Equivalents Chosen by Yusuf Ali in his 
Translation of the Qur'an (Leicester, 1991) ; (iii) Kidwai, 
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'Abdullah Yusuf All 's Views on the Qur'anic Eschatology', 
MWLJ 12/5 (1985), pp 14-17. 
7 Reviewed by Kidwai in MWBR 12/2 (1992), pp 18-21. 
8 See Kidwai, 'Maulana Daryabadi and the Qur'anic 
Exegesis ' , Hamdard Islamicus 7/2 (1985), pp 63-70. 
9 See A. Malik's review in MWBR, 1/1 (1980), pp 5-7. 
10 [An undated translation by Mahomedali Habib, identified in 
Binark et al, World Bibliography, seems to be identical to 
this work]. 
11 See Kidwai's 'A New English Translation of the Qur 'an ' , 
MWLJ 23/4 (1995), pp 38-41. 
12 [For an excellent overview of the Shi'ah, see H. Halm, 
Shiism (Edinburgh, 1993), part of the Islamic Survey Series 
- E d s ] . 
13 [Regrettably reissued as a revised - but unimproved-
paperback by Princeton University Press - Eds]. 
14 [The first American translation of the Qur'an was in fact an 
edition of Ross's translation (#43), published in 1806 in 
Springfield, Masssachusetts - Eds]. 
15 See reviews of the first edition by S. Parvez Mansoor in 
MWBR, 1IA (1987), pp 72-75, and by K. Masud in MWBR, 
9/3 (1989), pp 59-60. The revised edition is reviewed by 
Kidwai in MWBR, 13/2 (1993), pp 5-7. 
16 For its strengths and weaknesses, see the reviews of G.Eaton 
in the Islamic Quarterly 31 (1987), pp 57-61, and Kidwai in 
MWBR, 8/3 (1988), pp 11-13. 
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17 For a more detailed critique, see the review by Kidwai in 
MWBR, Mil (1997), pp 9-10. 
18 Reviewed by Kidwai in MWBR, 1112 ((1997), pp 9-10. 
19 See Kidwai's review in MWBR, 13/1 (1992), pp 14-15 
20 For a detailed review indicating the unacknowledged 
borrowings, see Kidwai in MWBR, 13/1 (1992), pp 10-13. 
21 See Kidwai's review in MWBR, 15/3 (1995), pp 3-11. 
22 [Pearson does not classify G.Sarwar as a Qadiyani - Eds]. 
23 [Of interest is the subtitle, which reads "The eternal 
revelation vouchsafed to Muhammad, seal of the Prophets" -
Eds]. 
24 [The admonition appeared in the 1688 edition - Eds]. 
25 See S.M. Zwemer's review in The Muslim World 5(1915), pp 
244-61. 
26 See A.R.Nykl, 'Palmer's The Koran' , Journal of the 
American Oriental Society 56 (1936), pp 77-84. 
27 [The entire Series, including Palmer's The Qur'an, is being 
reissued by Curzon Press this year - Eds]. 
28 [For these reasons, and because of the elegance of the 
English, this translation is widely used in academia - Edn]. 
29 For details, see Kidwai, 'Arberry's The Koran Interpreted', 
Hamdard Islamicus, 1/3 (1988), pp 71-75. 
30 Reviewed by Kidwai in MWBR, 13/2 (1993), pp. 3-6. 
31 Reviewed by Kidwai in MWBR 18:3 (1998), pp. 14-15. 
32 Reviewed by Kidwai in MWBR 18:3 (1998), pp. 15-16. 
33 Reviewed by Kidwai in MWBR 18:1 (1998), pp. 15-17. 
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34 Reviewed by Kidwai in MWBR 18:1 (1997), pp. 14-15. 
35 Reviewed by Kidwai in MWBR 18:3 (1998), pp. 16-18. 
36 Reviewed by Kidwai in MWBR 19:3 (1999), pp. 13-15. 
37 Reviewed by Kidwai in MWBR 20:1 (1998), pp. 15-18. 
38 Reviewed by Kidwai in MWBR 20:3 (2000), pp. 14-17. 
(With due acknowledgement of Prof. Abdul Raheem Kidwai ) 
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Ahl al-Kitdb, literally 'People of the Book', refers to the followers 
of Divine Revelation before the advent of the Prophet 
Muhammad (peace be on him). 
Al-Akhirah (After-life, Hereafter, Next World). The term 
embraces the following ideas: 
1) That man is answerable to God; 
2) That the present order of existence will some day come to 
an end; 
3) That the real measure of success or failure of a person is 
not the extent of his prosperity in the present life, but his 
success in the Next. 
4) That those who are reckoned good will be sent to Paradise 
whereas the evil-doers will be consigned to Hell; and 
5) That when it happens, God will bring another order into 
being in which He will resurrect all human beings, gather 
them together and examine their conduct, and reward 
them with justice and mercy; 
Amdnah, (trusts) encompass all types of trust which either God or 
society or an individual places in someone's charge. 
Ansdr means ' the Helpers. ' In Islamic parlance the word refers to 
the Muslim of Madlna who helped the Muhajurun of Makka 
in the process of the latter's setting down in the new 
environment. 
Ayah (pi. ayat), means a sign (or 'token) which directs one to 
something important. In the Qur'an the word has been used 
in four different senses: (1) sign or indication; (2) the 
phenomena of the universe (called ayat of God for the reality 
to which the phenomena point is hidden behind the veil of 
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appearances); (3) miracles performed by the Prophets; and 
(4) individual units (i.e. verses) of the Book of God. 
Buraq was the name of the heavenly steed on which the Prophet 
(peace be on him) rode on his nocturnal journey from Makka 
to Jerusalem, and then to the heavens (For this nocturnal 
journey q.v. Mi'raj). 
Din represents a key concept of the Qur'an. It is generally 
rendered as "religion" but this does not fully convey the real 
sense of the original. The Qur'an uses it to convey the idea 
of God's sovereignty and man's and all creation's 
submission to Him (16:52); to the law of the land (12:76); to 
the Shari'ah and the way of life based on acceptance of 
God's sovereignty (3:83). It also conveys the idea of the law 
of repayment, rewarding or punishing man in the light of his 
response to the Divine Guidance (51:6). In short, it refers to 
a complete code of life, where in God's sovereignty is 
accepted, and its demands and obligations fulfilled with a 
realization of complete accountability before the Lord. 
Faqih, an expert of the science of Islamic laws (fiqh). 
Fiqh, which literally means 'understanding of a speaker's purpose 
from his speech', technically refers to the branch of learning 
concerned with the injunctions of the Sari'ah relating to 
human actions, derived from the detailed evidence pertaining 
to them. 
Haditli: the word hadith literally means communication or 
narration. In the Islamic context it has come to denote the 
record of what the Prophet (peace be on him) said, did, or 
tacitly approved. According to some scholars, the word 
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hadith also covers reports about the sayings and deeds, etc. 
of the Companions of the Prophet in addition to the Prophet 
himself. The whole body of traditions is termed Hadith and 
its science '//m al-Hadith\ 
Hijrah signifies migration from a land where a Muslim is unable 
to live according to the precepts of his faith to a land where 
it is possible to do so. The hijrah par excellence for Muslims 
is the hijrah of the Prophet (peace be on him) which not only 
provided him and his followers refuge from persecution, but 
also an opportunity to build a society and state according to 
the ideals of Islam 
Huruf muqatta'dt are a group of letters with which several surahs 
of the Qur'an open. The muqatta'dt were commonly used by 
the Arabs at the time of the advent of the Prophet (peace be 
on him) and hence they caused no agitation among the non-
Muslim audience of that time. This literary style later fell 
into disuse and hence the commentators of the Qur'an have 
come to disagree regarding their exact signification. It is 
obvious however, that deriving guidance from the Qur'an 
does not depend on grasping the meaning of these letter. 
'Ibadah is used in three meanings: (1) worship and adoration; (2) 
obedience and submission; and (3) service and subjection. 
The fundamental message of Islam is that man, as God's 
creature, should direct his 'ibadah to Him in all the above-
mentioned meanings of the term, and associate none in the 
rendering of it. 
Iblis literally means 'thoroughly disappointed; one in utter 
despair ' . In Islamic terminology it denotes jinn who refused 
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the commands of the God to prostate before Adam out of 
vanity. He also asked God to allow him a term during which 
he might mislead and tempt mankind to error. This term was 
granted to him by God where after he became the chief 
promoter of evil and prompted Adam and Eve to disobey 
God's order. He is also called &\-Shaytdn (Satan). He is 
possessed of a specific personality and is not just an abstract 
force. 
ljmdi refers to the consensus of eminent sholars (mujtahidun) of 
Islam in a given age. Ijmd' comes next to the Qur 'an and the 
Sunnah as a source of Islamic doctrines. 
Ijtihdd, independent legal judgment on issues not settled in the 
Qur'an or by the precept, example or saying of the Prophet. 
One qualified to make such judgment is called mujtahid. 
Imam signifies the leader, and in its highest form, refers to the 
head of the Islamic state. It is also used with reference to the 
founders of the different systems of theology and law in 
Islam. 
Injil signifies the inspired orations and utterances of Jesus (peace 
be on him) which he delivered during the last two or three 
years of his earthly life in his capacity as a Prophet. The 
Injil mentioned by the Qur'an should, however, not be 
identified by the four Gospels of the New Testament which 
contain a great deal of material in addition to the inspired 
statements of the Prophet Jesus (peace be on him). 
Presumably the statement explicitly attributed to Jesus 
(peace be on him) constitute part of the true, original Injil. It 
is significant, however, that the statements explicitly 
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attributed to Jesus in the Gospels contain substantively the 
same teachings as those of the Qur'an. 
Islam is the way of life for mankind granted by God. It consists in 
totally committing oneself to God and bringing one's will 
into complete harmony with God's will. Literally the word 
means both peace and submission - submission not in any 
passive sense but as a positive act of committing oneself to 
live in peace with God and bringing one's likes and dislikes 
and attitudes and behaviour into harmony with the Divine 
Will. 
Isnad (Chain of Transmitters). Each tradition in every collection 
of traditions (till the end of the third century of the Hijra) 
contains the chain of its transmitters - from the Prophet or 
from a Companion or from a Follower down to the last 
reporter or the compiler. The traditionalists called this chain 
of transmitters an Isnad or authority. They attached great 
importance to it, and considered it as an indispensable part 
of a tradition. They tried to determine the relative value of 
the reliability of the various Isndds and of their different 
classes. 
Jahiliyah denoted all those world-views and ways of life which 
are based on rejection or disregard of heavenly guidance 
communicated to mankind through the Prophets and 
Messengers of God; the attitude of treating human life -
either wholly or partly - as independent of the directives of 
God. 
Jihad (from the root J-H-D) means to strive and struggle. This 
refers to any effort, mental, moral or physical, made to make 
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God's Word supreme. It covers a wide range of activities, 
from fighting with one's own evil promptings to being 
engaged in war for the cause of Islam. Qitdl (fighting and 
waging war), a word often used in the Qur'an, is the highest 
form of jihad. 
Jinn are an independent species of creation about which little is 
known except that unlike man, who was created out of earth, 
the jinn were created out of fire. But like man, a Divine 
Message has also been addressed to them and they too have 
been endowed with the capacity, again like man, to choose 
between good and evil, between obedience or disobedience 
to God. 
Khalifa, pi. khulafd' (literally successor) is a title that has been 
given to the Prophet Adam (2:30) and, by extension, to all 
mankind, and signifies that God has made mankind His own 
representative on earth, with limited authority to fulfill the 
commandments of God. This means that man has been 
entrusted with this mission as a kind of trial, for God to 
judge how he uses or misuses the freedom given to him and 
how much he keeps himself within the limits granted by 
God. 
Kufr literally means 'to conceal' . This word has been variously 
used in the Qur'an to denote: (1) state of absolute lack of 
faith; (2) rejection or denial of any of the essentials of 
Islam; (3) attitude of ingratitude and thanklessness to God; 
and (4) non-compliance with certain basic requirements of 
faith. In the accepted technical sense, kufr consists of 
rejection of the Divine Guidance communicated through the 
Prophets and Messengers of God. More specifically ever 
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since the advent of the last of the Prophets and Messengers, 
Muhammad (peace be on him), rejection of his teaching 
constitutes kufr. 
Li'an, is the legal procedure laid down in the Qur'an for the 
person who accuses his wife of indulging in unlawful sexual 
intercourse without producing the required evidence 
provided in that the wife denies the charge. In such a case, 
the husband will be spared the punishment of qadhf only if 
he takes the oath four times that his charge was true and 
follows it by invoking God's curse on himself if he was 
lying. The accused wife, on the other hand, if she wishes to 
be spared the punishment for Zind, would be required to 
back up her denial of the charge by taking four oaths and 
then invoking God's wrath on herself if the husband was true 
in his accusation. 
Ma'ani, literally 'meanings ' , appears to have been the earliest 
major term used for the title of works of interpretations.. 
Mahram refers to those relatives whom it is prohibited to marry. 
Mi'raj, literally meaning ' ladder ' , refers to the miraculous 
nocturnal journey of the Prophet (peace be on him) from 
Jerusalem, where he was taken during the night by God 
{Bam Isra'il 17:1), to the heavens. The details of this 
nocturnal journey are mentioned in Hadith. 
Muhsandt means 'protected women'. It has been used in the 
Qur'an in two different meanings. First, it has been used in 
the sense of 'married women', that is, those who enjoy the 
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protection of their husbands. Second, it has been used in the 
sense of those who enjoy the protection of families as 
opposed to slave-girls. 
Muttaqi is derived from its noun taqwd, which signifies God-
consciousness, a sense of responsibility and accountability, 
dedication and awe - those things that prompt one to fulfill 
one's duty. Taqwd, or heedfulness, is the main criterion by 
which God values the deeds of a Muslim (49:13). 
Nabi, a word for which we have used the word Prophet as an 
equivalent, refers to a person chosen by God to whom He 
entrusts the task to warn people against that which would 
lead to their perdition and to direct them to the way that 
would lead to their felicity. Prophets are enabled to perform 
this task because of the special knowledge that is 
providentially made available only to them, because of the 
special power that is bestowed upon them by God (which is 
evident from the miracles they are enabled to perform), and 
because of the special ability to live a life of absolute 
probity. The function of a nabi is close to, but not 
necessarily identical with, that of a rasul (q.v. 'rasuV). 
Sdlih, from the root S-L-H meaning to reconcile, to put things in 
order, signifies behaviour that is righteous, just and 
dignified 'Amal sdlih, honourable or righteous action, is 
often combined in the Qur'an with Iman and made a 
condition for success in this world, as well as in the 
hereafter. 
Suhuf, sing, sahifah, signifies the materials on which something is 
written; by extension, the word denotes the writing itself. 
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The word Suhuf, has generally been used in the Qur'an in 
the sense of revealed scriptures. (See, for instance, 'the 
earlier scriptures' , Td Ha 20:133 and al-A'ld 87:19; 'the 
scriptures of Moses' al-Najm 53:36; 'in scriptures held in 
great honour' , 'Abasa 80:13; 'the scriptures of Abraham and 
Moses ' , al-A'la 87:19; 'the scriptures kept pure ' , al-
Bayyinah 98:2) The word suhuf has also been used in the 
Qur'an with reference to the written words of the deeds of 
people which will be handed over to them on the Day of 
Judgment. (See al-Muddath-thir 74:52; al-Takwir 81:10). 
Rabb has tree meanings: (i) Lord and Master; (ii) Sustainer, 
Provider, Supporter, Nourisher and Guardian; and (iii) 
Sovereign and Ruler, He who controls and directs. God is 
Rabb in all three meanings of the term. 
Rahim is from the root r h m which denotes mercy. In the Qur'an 
this attribute of God has been used side by side with Rahman 
(which is also from the same root r h m). As such Rahim 
signifies God's mercy and beneficence towards His 
creatures. Moreover, according to several scholars, the word 
Rahim signifies the dimension of permanence in God's 
mercy. 
Rahman (literally 'merciful ') is one of the personal names of God. 
According to scholars of the Arabic language and some 
commentators of the Qur'an, the word has the nuance of 
intensity regarding Divine Mercy. Thus the word does not 
just signify the One Who has mercy; it rather denotes the 
One Who is exceedingly merciful; the One Who is 
overflowing with mercy for all. 
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Rasul, (plural rusui), literally meaning 'message-bearer ' has been 
used in the Qur'an with reference both to the angles who 
bear God's Message to the Prophets, and with reference to 
the Prophets who are entrusted with communicating God's 
Message to His creatures. In its technical sense, the word 
rasul is used in Islamic parlance in the latter sense. There is 
some disagreement among Muslim scholars as to whether the 
terms Nabi (Prophet) and Rasul (Messenger) or equivalents, 
and which of the two - nabi or rasiil - has a higher status. 
The majority of scholars are of the opinion that while every 
rasul (Messenger) is a nabi (Prophet), every nabi is not a 
rasiil; and that the Messengers (rusul), therefore, have a 
higher status and are entrusted with a greater mission than 
the Prophets. 
Ribd literally means 'to grow; to increase. ' Technically, it denotes 
the amount that a lender receives from a borrower at a fixed 
rate in excess of the principal. 
Riih al-Qudus literally means 'the spirit of holiness ' . This 
appellation is exclusively used for the angel Gabriel. By 
using this appellation, the Qur'an emphasizes that the 
message of the Qur'an has been conveyed trough the spirit 
which is free of all human weaknesses and imperfections. 
Sabr is a comprehensive term having various shades of meaning. It 
implies (a) patience in the sense of being thorough, 
dedicated and devoted; (b) constancy, perseverance, 
steadfastness and firmness of purpose; (c) disciplined and 
planned effort with confidence and belief in the mission 
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itself; and (d) a cheerful attitude of acceptance and 
understanding under suffering and hardship and in times of 
strife and violence, and thankfulness to God in happiness, 
success and achievement. 
Sharl'ah signifies the entire Islamic way of life, especially the 
Law of Islam. 
Shaytdn (pi. shayatln) literally means refractory, rebellious and 
headstrong. Although this word has generally been used 
in the Qur'an for the satans amongst the jinn, it is also 
used occasionally for human being possessing satanic 
characteristics. 
Shirk consists of associating anyone or anything with the Creator 
either in His being, or attributes, or in the exclusive rights 
(such as worship) that He has against His creatures. 
Shukr means thankfulness. In Islam, it is a basic religious value. 
Man owes thanks to God for almost an infinite number of 
things. He owes thanks to God for all that he possesses -
his life as well as all that makes his life pleasant, enjoyable 
and wholesome. And above all, man owes thanks to God for 
making available the guidance which can enable him to 
find his way to his salvation and felicity. 
Sunnah, precepts and examples of the Prophet. 
Tabi'un (sing. Tabi'I), Successors, are those who benefited and 
derived their knowledge from the companion of the 
Prophet (peace be on him). 
Tafsir The word Tafsir is derived from the root 'fassara'- to 
explain, to expound. It means 'explanation' or 
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' Interpretation' . In technical language the word Tafsir is 
used for explanation, interpretation and commentary on the 
Qur'an, comprising all ways of obtaining knowledge, which 
contributes to the proper understanding of it, explains its 
meanings and clarifies its legal implications. The word 
mufassir (pl.mufassirun) is the term used for the person 
doing the tafsir, i.e. the 'exegete' or 
Ta'wil 'The word ta'wil, which is also used in this connection, is 
derived from the root 'awwdla' and also means 
'explanation, interpretation'. In technical language it 
similarly refers to explanation and interpretation of the 
Qur'an. commentator'. 
Ummah (literally 'collectivity' , sharing the same origin or source) 
has been generally used in the Qur'an to refer to all those 
who receive the message of a Messenger of God, or happen 
to be living in an age when the teachings of that Messenger 
are extant. 
Wahy refers to Revelation which consists of communicating God's 
Messages to a Prophet or Messenger of God. The highest 
form of revelation is the Qur'an of which even the words are 
from God. 
Zakat (literally "growth" and "purification") is a compulsory 
monetary contribution paid by every Muslim possessing 
more than a certain amount of wealth. This results in the 
transfer of resources from the rich to the poor and to other 
welfare activities. Zakat is the third pillar {rukn) of Islam. 
The term sadaqa (pi. sadaqat) also occurs in the Qur'an and 
incorporates Zakat (9:60). Sadaqat or charity is of two 
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kinds: (a) Sadaqa tatawwu' (voluntary contribution) and (b) 
Sadaqa mafruda (obligatory contribution). In the 
terminology of fiqh (jurisprudence), a clear distinction 
between Sadaqa and Zakdt is made, as Sadaqa generally 
refers to any kind of charity which is given for the sake of 
God, whereas zakdt signifies the obligatory contribution 
which every "wel l -off Muslim {sahib al-nisdb) has to pay 
the Islamic state, in the absence of which individuals are 
required to distribute the zakdt among its beneficiaries. 
Zind means illegal sexual intercourse and embraces both 
fornication and adultery. 
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